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Abstract 

It is widely researched and affirmed that church pastoral ministry can impact 

detrimentally on a pastor’s well-being. In response, this research utilises a critical 

realist methodology to identify the causes and conditions that produce New Zealand 

Baptist pastors’ affective well-being, defined as the experience of high levels of 

positive affect, and low levels of negative affect, evident in emotions and moods. It 

also discusses how this understanding could be utilised in the development of a course 

to enhance pastors’ affective well-being (AWB). 

As a work of Practical Theology, this research reflects theologically on the lived 

experiences of New Zealand Baptist pastors’ AWB. It also integrates perspectives from 

psychology and utilises extensive (quantitative) and intensive (qualitative) research 

involving New Zealand Baptist pastors. The extensive research consists of a national 

survey which identifies the state of New Zealand Baptist pastors’ AWB. A key finding 

from the survey is that while many pastors experience high levels of positive affect 

(feelings of enthusiasm and comfort), in relation to their pastoral roles, there are some 

who frequently experience negative affect (feelings of anxiety and depression). Two 

key statistically significant influences on these results are pastors’ satisfaction in 

ministry and trait emotional intelligence.  

The intensive research consists of 17 interviews with Baptist pastors relating to their 

experiences of AWB and its impact on their personal and professional lives. Positive 

impacts include having energy for ministry, confidence to lead others, and a sense of 

joy and hope. Detrimental impacts include wanting to resign, feeling detached from 

God, difficulty sleeping, excessively ruminating, and experiencing hospitalisation, 

isolation, and emotional exhaustion. Analysis of the interviews identified nine key 

themes influencing pastors’ AWB: relationship with God, social relationships, 

criticism/conflict/bullying, formal external support and professional development, 

pastoral care demands, vocation—the pastoral call, identity and the pastoral role, 

family of origin, and self-care. 

To explain how the extensive and intensive findings influence a pastors’ AWB, I 

interpret pastors’ experiences through the conceptual framework of emotion 
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generation and emotional regulation theory. I then demonstrate how these theories 

provide a plausible explanation for pastors’ AWB experiences. Based on this analysis, a 

model of pastors’ AWB is proposed that demonstrates how critical realism’s 

understanding of reality brings new insights into the nature of pastors’ AWB. The 

model consists of seven objects including institutional norms, cultural practices, 

ideological and theological beliefs, that form the social structure of pastors’ AWB. The 

specific objects are belief in and experience of God, social relationships, formal 

external support and professional development, pastoral care demands, the pastoral 

role as a calling, stakeholder expectations, and trait emotional intelligence. Each of 

these objects are described in relation to how they generate emotions and influence 

the utilisation of either adaptive or maladaptive emotional regulation strategies. The 

conditions which enable and/or constrain these causal mechanisms are also described. 

The research concludes by discussing how the AWB model could be utilised in the 

design of a course to enhance pastors’ AWB. Considering the impact of AWB on 

pastors’ personal and professional lives, a specific intervention to improve pastors’ 

AWB is recommended. In light of the context of pastoral ministry that contributes to 

the well-being of a local congregation and the wider community, such an intervention 

has the potential to impact many lives. 
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Chapter 1  Introduction 

This thesis is a journey to discover the causes and conditions of pastors’ affective well-

being (AWB). As a work of Practical Theology (see 1.4.1), it explores the lived 

experiences of New Zealand (NZ) Baptist pastors' AWB, and reflects theologically on 

these experiences, in the hope of identifying strategies which pastors can use to 

transform their experience of AWB; thus, helping them to achieve longevity and to 

thrive in ministry. 

To help navigate this journey, a critical realist methodology is utilised. This 

methodology is amenable to utilising multiple sources of knowledge including 

theology, psychology, extensive (quantitative), and intensive (qualitative) research. 

These sources of knowledge will aid our understanding of the complexity of pastors’ 

AWB, involving spiritual, sociological, and psychological factors. To help make sense of 

this complexity, an AWB model is developed. The journey concludes by discussing how 

the AWB model could be utilised in the design of a course to enhance pastors’ AWB.  

This chapter sets the scene for this journey. It begins by defining AWB, followed by 

outlining the rationale for the study. It then describes the research aims and main 

research question. This is followed by establishing the context of the research as a 

work of Practical Theology that explores NZ Baptist pastoral ministry, interpreted 

through the context of the researcher as a former Baptist pastor. Finally, an outline of 

the thesis is provided.   

1.1 Defining affective well-being 

According to positive psychology, AWB refers to the affective dimension of subjective 

well-being (SWB). This is a specific conceptualisation used to describe “the level of 

well-being people experience according to their subjective evaluations of their lives” 

(Diener & Ryan, 2009, p. 391). It is a reflection of the degree to which people feel and 

think that their lives are going well (Diener & Lucas, 2021). It consists of one’s overall 

level of life-satisfaction, and the presence and frequency of positive affect (PA) and 

negative affect (NA) (Chen et al., 2013; Diener et al., 1999; Diener & Ryan, 2009; Keyes 

et al., 2002; Waterman et al., 2010). As Keyes (2000) states, “when positive affect 

predominates over negative affect, quality of life is considered to be high; when 
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negative affect predominates over positive affect, life quality is considered poor” (p. 

71). Thus, AWB is the experience of high levels of PA, and low levels of NA. 

Affect is a broad construct that encompasses both specific emotions, general moods, 

feeling states, or emotional traits (Michalos, 2014; A. G. Miner et al., 2005; E. Russell & 

Daniels, 2018). In this regard, 

Affect, a more general concept, refers to consciously accessible 
feelings. Although affect is present within emotions (as the component 
of subjective experience), it is also present within many other affective 
phenomena, including physical sensations, attitudes, moods, and even 
affective traits (Fredrickson, 2001, p. 218) 

Empirical research suggests that PA (e.g., joy, elation, contentment, happiness), and 

NA (e.g., guilt, shame, sadness, anxiety, depression, grief) while moderately correlated, 

are sufficiently distinct to be measured separately (Diener et al., 1999).  

1.2 Rationale for the study 

There is a wide body of research on the general well-being of pastors, resulting from 

an “occupation that is unique in its combination of role strains and higher calling, 

putting clergy mental health at risk” (Proeschold-Bell et al., 2013, p. 439). The broad 

and complex role of the pastor is to provide leadership and spiritual oversight to a 

congregation and the wider community (Boyatzis et al., 2011; J. W. Carroll, 2006). This 

involves serving simultaneously in numerous roles such as preacher, administrator, 

staff manager, caregiver, counsellor, teacher, CEO, and local community leader (A. 

Miles & Proeschold-Bell, 2013).  

Existing research on the psychological well-being of pastors confirms the prevalence of 

depression and anxiety (Irvine, 2006; Kinman et al., 2011; Knox et al., 2002; Potts, 

2007; Proeschold-Bell et al., 2013), stress (Dewe, 1987; Weaver et al., 2002), emotional 

exhaustion/burnout (Beebe, 2007; Chandler, 2009; Doolittle, 2010; A. Miles & 

Proeschold-Bell, 2013), and compassion fatigue (Figley, 2002). Research has also 

indicated a relationship between emotional exhaustion and thoughts of leaving the 

ministry (K. J. Randall, 2013b), and studies confirm that large numbers of clergy leave 

the profession due to stress, conflict, burnout, and discouragement (Hoge, 2005). 

However, few studies have sought to specifically examine pastors’ AWB, including 
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quantifying the state of pastors’ AWB, and most importantly, identifying the causes of 

pastors’ AWB from psychological and theological perspectives. 

Among the quantitative studies that have sought to measure pastors’ AWB, Stewart-

Sicking (2012) found that Episcopal priests experienced more PA and NA than general 

population norms. The strongest predictor of NA was role stress; however, Episcopal 

priests were able to deal with stress through high levels of PA related to resilience and 

ability for positive adaptation. Stride et al. (2007) published comparative research 

showing that clergy had higher levels of NA (anxious feelings) than police, but less NA 

(anxious and depressive feelings) than psychologists or social workers. 

Other studies have used measures of affect derived from general mental health 

instruments (e.g., the SF-36 Health Survey (Ware & Sherbourne, 1992)). Ellison et al. 

(2010) found that Presbyterian (USA) clergy’s PA was above the scale midpoint (4-

items from the SF-36), and NA was well below the scale midpoint (5-items from the SF-

36). Krause (1998) found that clergy were more susceptible to negative interactions 

than laity (church members), resulting in NA, and that emotional support from the 

church had a modest beneficial effect on clergy’s PA. 

Another group of studies have sought to measure pastors’ job satisfaction and general 

happiness—concepts that are relevant to AWB—through measures that include some 

items of affect, mixed with cognitive evaluations. For example, The Oxford Happiness 

Inventory (Argyle et al., 1989). Analysis of the U.S. General Social Survey indicates that 

clergy have high job satisfaction and general happiness when compared to a range of 

other professions (T. Smith, 2007). Similarly, Brewster (2008) found that clergy 

experienced “fairly high levels of happiness, but rather too many are clearly under the 

pressures of ‘overextension’, ‘stress’ and ‘emotional exhaustion’” (p. 49).  

A number of qualitative studies have also looked at the vocational experiences of 

pastors (Coleman, 2015; Schmidt, 2013), and the health and well-being of pastors 

(Irvine, 2006; Proeschold-Bell et al., 2011). While these studies touch on aspects of 

AWB as part of pastors’ overall health and well-being (e.g., the joys and stressors of 

ministry, and impact on mental/emotional health), their purpose was not to 

specifically examine the construct of AWB and its causes. 
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The limited number of studies relating to pastors’ AWB, appears to indicate that 

pastors experience high levels of PA related to their roles, but findings of pastors’ 

experience of NA are more mixed and inconclusive. Furthermore, to the best of my 

knowledge, there are no studies that have specifically focused on identifying the 

causes of pastors’ AWB.  

Identifying the causes and conditions of pastors’ AWB and designing a course to help 

pastors improve their AWB, is considered a worthy pursuit. This is because the benefits 

of improving pastors’ AWB are potentially significant, as studies across varying 

population samples have affirmed. 

First, PA has been associated with superior work performance (Lyubomirsky et al., 

2005), and work engagement (i.e., vigour, dedication, and absorption) (Wang et al., 

2017). Employees who exhibit positive moods at work create a more positive social 

context, receiving greater co-worker and supervisor support (Staw et al., 1994). 

Additionally, employees that experience PA also view interpersonal conflict as an 

opportunity to overcome negative conditions. In contrast, NA is related to negative 

perceptions of the work environment, resulting in counterproductive work behaviour 

(D. Miles et al., 2002).  

Second, in terms of physical health, research suggests that PA is associated with lower 

morbidity (rate of disease), fewer health symptoms and less pain sensitivity and 

tolerance (Pressman & Cohen, 2005), risk of mortality (Danner et al., 2001), and fewer 

addictions to alcohol or drugs (Diener & Biswas-Diener, 2008). In relation to mental 

health, depression is thought to be characterized by high levels of NA and low levels of 

PA (D. Watson & Clark, 1995). PA and NA have been negatively and positively 

associated with perceived stress, depressive symptoms, fatigue, and emotional 

exhaustion (Denollet & De Vries, 2006). PA may encourage engagement in activities 

such as relaxation, exercise, taking vacations, and sleep, that contribute to well-being 

(A. W. Smith & Baum, 2003). Fredrickson et al. (2008), for instance, found that:  

Meditation practice produced increases over time in daily experiences 
of positive emotions, which in turn produced increases in a wide range 
of personal resources (e.g., increased mindfulness, purpose in life, 
social support, decreased illness symptoms). In turn, these increments 
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in personal resources predicted increased life satisfaction and reduced 
depressive symptoms (p. 1045).  

PA has also been associated with having a resilient mindset, which in turn is associated 

with less depression and anxiety, greater well-being, and vitality (Arewasikporn et al., 

2019). 

Third, in general, PA has been associated with closer and supportive social 

relationships, generating social support systems, and satisfaction with social 

relationships (Cunningham, 1988; Denollet & De Vries, 2006; Diener & Biswas-Diener, 

2008). A meta-analysis of nearly 300 studies investigating happiness and PA found that 

happy individuals are more likely to have fulfilling marriages and relationships 

(Lyubomirsky et al., 2005, p. 846). These findings indicate the need to consider the 

capacity to experience and enhance positive emotions “as a fundamental human 

strength that enhances people's physical, social and psychological resources” (Denollet 

& De Vries, 2006, p. 177). 

In light of the above benefits, the knowledge of how to increase PA and reduce NA 

could potentially help reduce the prevalence of depression, anxiety, emotional 

exhaustion, and physical health issues for pastors. Increasing PA may also help pastors 

deal with stress through promoting resilience and the ability for positive adaptation 

and help pastors view conflict as an opportunity rather than a threat. Additionally, the 

knowledge of how to increase PA may result in increased social support systems and 

decreased social isolation. Achieving the above, may also reduce the number of 

pastors leaving the profession due to stress, conflict, burnout, and discouragement. 

Finally, the knowledge of how to increase PA and reduce NA may also result in 

increased enthusiasm and engagement in ministry which has benefits not only for the 

pastor, but the congregations and wider community in which they serve. However, as 

has been stated above, to the best of my knowledge there are no studies that have 

specifically focused on identifying the causes of pastors’ AWB. The present study 

therefore seeks to fill this lacuna. Furthermore, it seeks to describe how this 

understanding could be utilised in the development of a course to enhance pastors’ 

AWB. Thus, the research aims, and main research question are as follows. 
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1.3 Research aims and main research question 

Informed by existing literature on the well-being of pastors and the benefits of 

improving pastors’ AWB, this research study has three key aims. First, to make a local 

contribution to the limited knowledge on the state of AWB of NZ Baptist Pastors. 

Second, to explore and reach some conclusions on causality relating to pastors’ AWB. 

Third, based on the outcomes of the first and second aims, to describe how an AWB 

course to improve pastors’ AWB could be designed, implemented, and evaluated. 

To this end the main research question is as follows: 

What are the causal mechanisms and contextual conditions that produce New Zealand 

Baptist pastors’ affective well-being, and how can these be utilised in the development 

of a course to enhance affective well-being? 

Having outlined the rationale for the present study, and the research aims, I will now 

describe the context of the research. 

1.4 Context of the research 

The following section describes the context of the research including its situation 

within the discipline of Practical Theology and pastoral ministry. Additionally, it 

describes the context of the researcher, and identifies potential interpretative bias. 

1.4.1 A work of practical theology 

This research is a work of Practical Theology. Of the many definitions, methodologies, 

and methods utilised within the academic discipline of Practical Theology (Miller-

McLemore, 2012; Osmer, 2008; Ward, 2017), Swinton and Mowat’s (2016) definition 

and overarching methodological approach is deemed compatible with the critical 

realist methodology utilised in this study, as will be explained below. 

According to Swinton and Mowat (2016), “Practical Theology is critical, theological 

reflection on the practices of the Church as they interact with the practices of the 

world, with a view to ensuring and enabling faithful participation in God’s redemptive 

practices in, to and for the world” (p. 19). Furthermore, Practical Theology seeks to 

reflect theologically on human experience, with the aim of discovering what is actually 

going on in a situation, rather than what simply appears to be going on. It is therefore 
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critical and revelatory as it seeks to transform our understanding of specific problems 

in our contemporary social context. In regard to the research paradigm that undergirds 

this approach to Practical Theology, Swinton (2001) describes how there is a: 

Continuum between a naïve realism that accepts that truth can be fully 
accessed through human endeavour, that is, that theoretical concepts 
find direct correlates within the world, and a form of mediated or 
critical realism that accepts that reality can be known a little better 
through our constructions while at the same time recognising that 
such constructions are always provisional and open to challenge (p. 
97). 

This research paradigm accommodates the utilisation of the methods of the social 

sciences, such as qualitative research methods. According to Swinton and Mowat 

(2016) the purpose of using such methods is to gain “access to the nature of the 

human mind, human society and culture, the wider dimensions of church life and the 

implications of politics and social theory for our understanding of the workings of 

creation” (p. 11). As an example, they use in-depth interviews to explore the lived 

experience of depression in Western Society and “examine some of the ways in which 

a person’s religious faith might function in enabling them to cope and live with this 

particular form of mental health problem” (Swinton & Mowat, 2016, p. 81). They then 

theologically reflect on the key themes. For example, when those suffering from 

depression stop believing that there is a God who gives meaning to the universe, they 

can fall deeper into the abyss of depression. Whereas, when they believe God is 

present, they may have more hope, and be more able to cope with their depression. In 

another example they research the pastoral issue of religious communities and suicide. 

One theological reflection from this study is that suicide is “precipitated by the 

individual’s disconnection from community or social life” (Swinton & Mowat, 2016, p. 

156). It was determined that the church community has a role to play to address this 

disconnectedness. In this way, Practical Theology partners with the social sciences in 

the quest for understanding. 

Similarly, this research utilises the social sciences to understand the lived experiences 

of NZ Baptist pastors’ AWB. These experiences are critically examined in order to 

discover the true underlying causes and conditions of pastors’ AWB. This critique 

includes theological reflection (see Chapter 8) based on well-established Christological 
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anthropology, that I interpret through an AWB lens (see chapter two). The aim is to 

explain the causes and conditions of pastors’ AWB and offer strategies which pastors 

can use to transform their experience of AWB.  

In this regard, it is important to note that a critique of Practical Theology is that the use 

of “other sources of knowledge, such as the social sciences, has tended to push its 

primary theological task into the background” (Swinton & Mowat, 2016, p. 19). It is 

therefore essential to affirm that theology remains the primary source of knowledge 

for Practical Theology. While human experience is a place where the gospel is lived 

out, it is not a source of Divine revelation. With this in view, insights from other 

disciplines (e.g., sociology, psychology, anthropology) need to be critically integrated 

with a theological understanding of human nature (Beck & Demarest, 2005; Messer, 

2013). The methods employed in this research to achieve this integration will be 

covered in chapter four (see 4.7.4 Interview Data Analysis). 

1.4.2 The context of New Zealand Baptist pastoral ministry 

As I have stated above, the research I have undertaken, explores the lived experiences 

of NZ Baptist pastors’ AWB. This places the context of this research within pastoral 

ministry. The pastoral vocation is situated in the local Christian church which is a “form 

of non-profit organisation that contributes to the intellectual, social, and emotional 

capital in the congregation, and the wider community” (Coleman, 2015, p. 138). A 

congregation is considered to be “a group of people who gather for worship, service, 

and mission in a local area or other specific context” (Coleman, 2015, p. 10).  

NZ Baptist pastors are affiliated with the Baptist Union of New Zealand. The NZ Baptist 

movement is a network of local churches who follow Christ and voluntarily choose to 

associate and share common Baptist beliefs and practices. These include: believers’ 

baptism by full immersion, priesthood of all believers, autonomy of the local church, 

congregational government, and the centrality of mission involving evangelism and 

social justice (Baptist National Centre, 2020a). NZ Baptist churches are 

“constitutionally autonomous, but they choose to work together in a network of 

mutual support, overseeing national and international Christian ministries and social 

initiatives” (Coleman, 2015, p. 10). NZ Baptists have their historical roots in the Baptist 

movement which began in Europe in 1609. The movement arose from a conviction 
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that the Protestant churches of Europe were not reformed enough as they “were state 

churches to which all citizens were forced to belong, whether or not they were 

Christians. Resistance could mean imprisonment, torture and even death” (Tucker, 

2018, p. 4). In New Zealand there are 240 Baptist churches, approximately 549 pastors 

(including children and family leaders), and according to the 2018 census, 39,030 

people identify themselves as Baptists (Statistics New Zealand, 2018).  

There are many terms used by different church denominations to refer to paid church 

leaders who provide leadership and spiritual oversight to a congregation, including: 

pastor, minister, clergy, vicar, and priest. When referring to denominational specific 

research, the specific terms used by each denomination will be retained. 

1.4.3 The context of the researcher and interpretative bias 

As I began to engage in this research, I was aware that my background, experiences, 

and beliefs may influence my interpretation of the findings. However, as Wright (2013) 

describes, “by recognising and acknowledging her own prior commitments the critical 

realist historian opens up the possibility of allowing the horizons of meaning integral to 

the data to assert themselves against her presuppositions and prejudices” (p. 273). In 

this regard, my own prior commitments are as follows. 

First, I recognise that I identify strongly as being Baptist and have a strong 

commitment and loyalty to the NZ Baptist movement. This could result in an 

unconscious reluctance to be critical of any institutional based causes of pastors’ AWB. 

Second, I acknowledge that my theological beliefs are influenced by evangelicalism 

which includes: belief in the authority of Scripture (the Holy Bible), Jesus as incarnate 

God, Lord and Saviour, “the lordship of the Holy Spirit, the need for personal 

conversion, the priority of evangelism…[and] the importance of Christian community 

for spiritual nourishment, fellowship and growth” (McGrath, 1995, p. 51). This 

influences my interpretation of Scripture as I seek to understand the causes of 

humanity’s AWB from a Christological anthropological perspective (see Chapter 2). To 

mitigate this, I apply a historical-grammatical-theological method to the interpretation 

of Scripture and endeavour to allow the revelation of Jesus Christ to challenge my 
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theological presuppositions (see: Taxonomy of affective experience and biblical 

interpretation under 2.3.1).  

Third, I recognise that the motivation to embark on this research came from my first-

hand experience of the emotional demands of being a former Baptist pastor. I was 

aware that I could interpret pastors’ experiences of AWB through my own experiences. 

To mitigate against this, I determined to listen to pastors’ stories, and then reflect back 

to them my interpretation of their experiences. On numerous occasions, a pastor 

would affirm that my interpretation was an accurate summary of his/her experience. 

On other occasions the response involved some correction or clarification of my 

summary (e.g., “No, I wouldn’t say that, but I would say…” or “No, I don’t think that’s 

been an issue for me”). 

By recognising my own prior commitments, I hoped to mitigate some of my 

interpretative bias, allowing me to create an accurate picture of the causes and 

conditions of pastors’ AWB. 

I will now provide an overview of my journey to answer the main research question. 

1.5 Outline of the thesis 

Chapter two of this thesis describes the critical realist (CR) philosophical position that 

guides this study. It also outlines a theology of AWB from a Christological 

anthropological perspective. This theological perspective will later be utilised in 

chapter eight to affirm that the proposed AWB model represents a plausible 

explanation of the reality of pastors’ AWB at the present time. 

Chapter three provides a critical review of existing literature that seeks to identify the 

causes of AWB. The review includes literature directly involving pastors, and research 

within the wider discipline of psychology. The chapter will identify knowledge gaps in 

relation to the causes of pastors’ AWB, that this present study seeks to address. 

Chapter four outlines the research approach, design and methods used to investigate 

the research questions. The chapter also covers the ethical considerations in the 

conducting of this research.  
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Chapter five presents the analysis of the extensive (quantitative) findings from a 

national survey of NZ Baptist pastors. It describes the sample of participants and the 

state of pastors’ AWB. It also presents evidence of potential causes and conditions of 

pastors’ AWB that were identified through statistical analysis. 

Chapter six provides the intensive (qualitative) findings which relate to pastors’ 

experiences of AWB. It describes the sample of participants who were interviewed, 

and their affective states experienced in the course of pastoral ministry. The remainder 

of the chapter presents evidence of potential causes and conditions of pastors’ AWB. 

Chapters seven and eight discuss the extensive and intensive findings. First, chapter 

seven interprets the extensive and intensive findings through the conceptual 

framework of emotion theory, specifically, emotion generation theory and emotional 

regulation (ER) theory. It will demonstrate how these theories provide a plausible 

explanation for the events that give rise to the extensive and intensive findings. 

Second, chapter eight presents a model of pastors’ AWB. The model describes the 

structure of pastors’ AWB, how it generates pastors’ emotions, and influences their 

choice of ER strategies. Additionally, it describes the contextual conditions that enable 

and constrain the causes’ capacity to produce AWB outcomes. The model is validated 

through a theological understanding of humanity’s AWB revealed in Christ, evidence 

from the events in chapter seven, the extensive and intensive findings identified in 

chapters five and six, and existing psychological literature. 

Chapter nine describes how the model of pastors’ AWB could be utilised in a course to 

enhance pastors’ AWB. It includes describing the philosophical and theological 

rationale for the development of an AWB course, the course design process, some 

critical content areas that could be covered in an AWB course, and a method for 

implementing and evaluating a pilot course.  

The final chapter presents a summary of the main findings of the research and the 

contribution of the research to existing knowledge. Additionally, it identifies several 

limitations of this research study and suggests opportunities for further research. 

Having introduced this thesis, the journey to discover the causes and conditions of 

pastors’ AWB can now begin. In the chapter that follows I present the critical realist 
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(CR) philosophical position that guides this study and outline a theology of AWB from a 

Christological anthropological perspective, both of which underpin this research. 
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Chapter 2  Philosophical and Theological Position 

2.1 Introduction 

The decision to undertake this research led me to consider my philosophical position 

which determined how I obtained and understood the causes and conditions of 

pastors’ affective well-being (AWB). Being a work of Practical Theology, it was also 

important that any philosophy did not “act as an a priori foundation for theology, 

determining its base and norms in advance” (McGrath, 2002, p. 200). As I explored 

various philosophies (e.g., positivist/post-positivism, social constructivism, 

transformative, pragmatic), I was introduced to critical realism (CR).  

This chapter describes the critical realist (CR) philosophical position that guides the 

study. It also outlines a theology of AWB from a Christological anthropological 

perspective. This theological perspective will be utilised later in the thesis to help 

identify and validate the causes of pastors’ AWB (see Chapter 8). 

2.2 Critical realist philosophical position 

2.2.1 The development of critical realism 

In tracing the history of the philosophical perspective now called ‘critical realism’ (CR), 

Walker (2017) writes: 

From around the 1960s onwards, a range of thinkers began to develop 
lines of thought which could now be termed critical realist in order to 
overcome the impasses that they perceived in existing philosophical 
approaches, and to take account of developments in modern thought, 
particularly in the natural and social sciences (p. 112). 

The name most commonly associated with the development of CR philosophy is Roy 

Bhaskar (Collier, 1994), who set out to develop a systematic realist account of science 

(Bhaskar, 1975; Bhaskar & Hartwig, 1979). Bhaskar’s work has been built upon and 

applied by numerous scholars in many disciplines including the social sciences (Archer 

et al., 1998; Collier, 1994; Danermark et al., 2002, 2019; Fleetwood, 2005; Fletcher, 

2017). 

Another form of CR, referred to variously as a “Christian critical realism” (A. Wright, 

2013), or a “theological critical realism” (Shipway, 2010), emerged from a dialogue 
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between theology and the natural sciences. This form of CR has been developed and 

applied in the areas of the relationship between theology and natural science 

(Barbour, 1966; Peacocke, 1996; Polkinghorne, 1998; Torrance, 1969, 1985), religious 

belief/experience (Archer et al., 2004; Taylor, 2017), and biblical hermeneutics (Meyer, 

1995; N. T. Wright, 1992). 

Until the beginning of the 21st century, these two forms of CR philosophy developed 

largely independently (Shipway, 2010). Since then, several theologians have begun to 

engage in dialogue with Bhaskar’s work (McGrath, 2002; A. Wright, 2013). This 

approach is also adopted in this thesis, but limited to the early work of Roy Bhaskar 

which “dealt mainly with ontology and epistemology in relation to the natural and 

social sciences” (Walker, 2017, p. 112). This is because Bhaskar’s later development of 

“dialectical critical realism” and “transcendental dialectical critical realism” are not 

considered relevant for this study.  

2.2.2 Ontology & Epistemology 

CR is founded on three core philosophical principles: ontological realism, 

epistemological relativism, and judgemental rationality (Archer et al., 1998; Danermark 

et al., 2002; A. Wright, 2013). These principles distinguish CR from both positivism and 

constructivism. In brief, as a philosophy, positivism takes a realist/objectivist stance. 

Reality exists in the form of universal laws. Because such laws are observable, stable, 

and measurable, it is in principle possible to attain an objective picture of reality 

(Danermark et al., 2002; Merriam & Tisdell, 2016). In contrast, constructivism takes an 

irrealist/subjectivist stance. It argues that “reality is socially constructed; that is, there 

is no single, observable reality. Rather, there are multiple realities, or interpretations, 

of a single event” (Merriam & Tisdell, 2016, p. 9). Therefore, it is meaningless to claim 

that one statement about reality is more truthful than another statement, since all 

knowledge production is socially defined (Danermark et al., 2002). Having defined 

positivism and constructivism, I will now define CRs three core philosophical principles, 

and explain how they distinguishes CR from positivism and constructivism. 

The first core philosophical principle of CR is ontological realism. From an ontological 

perspective, critical realists make a distinction between the intransitive and transitive 

dimensions of reality. The intransitive dimension consists of an objective reality, 
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consisting of real objects and events, that can exist independently of human 

observation, knowledge or construction (Bhaskar, 1975; Fleetwood, 2005). The 

transitive dimension consists of our knowledge of entities which comprise the world, 

“and beliefs about their causal efficacy, which have been generated by reasons and 

scientific research” (Wynn & Williams, 2012, p. 790). This knowledge is subject to 

constant revision and reinterpretation. 

According to Bhaskar (1975), the “epistemic fallacy” of positivism conflates reality with 

human knowledge of it. This limits reality to what can be empirically observed or 

experienced in the transitive dimension (e.g., through scientific experimentation). 

Bhaskar similarly critiques constructivism, which claims that reality is socially 

constructed and therefore does not exist outside human understanding of it. Both 

perspectives reduce reality to human knowledge (Fletcher, 2017). Wright (2013) 

provides the following example of the distinction between ontology and epistemology: 

If our (epistemic) knowledge of dinosaurs is accurate, then dinosaurs 
must have existed (ontologically) prior to our establishing knowledge 
of them…It is certainly true that we construct accounts of dinosaurs, 
but palpably untrue that in doing so we construct the dinosaurs 
themselves (p. 11). 

Critical realism’s prioritisation of ontology over epistemology also allows “for divine 

action and transcendent experiences to be possible” (Root, 2016, p. 56). For the 

theologian, the reality of God exists independently of humanity’s understanding or 

acceptance of God’s existence. However, it is possible to “know” God because God has 

revealed Himself in the person of Jesus Christ who is the “exact representation of his 

being” (Heb 1:3). As Jesus himself states, “anyone who has seen me has seen the 

Father” (John 14:9). In this regard, Grenz (2004) affirms, “Christology informs the 

doctrine of God, for we cannot know who God truly is except through Jesus who as the 

true imago Dei is the revelation of God” (p. 627). Furthermore, in his hypostatic union 

of divine and human natures, Christ also reveals what it is to be fully human (see 

Chalcedonian Christology below). Applying this principle to the present study, the 

reality of humanity’s AWB (which includes pastors), is revealed first and foremost 

through Jesus Christ. As Karl Barth contends “anthropology must be Christologically 

determined from beginning to end” (Barth, 2004a, p. 12). 
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The second core philosophical principle of CR is epistemic relativism. This principle 

asserts that because reality precedes our knowledge of it, our knowledge of reality is 

determined by the relationship between the knower and the object of study. In other 

words, “the knower affects what can be known” (McGrath, 2002, p. 205). CR accepts 

that our access to the world is always mediated “by a pre-existing stock of conceptual 

resources…which we use to interpret, make sense of, understand what is and take 

appropriate action” (Fleetwood, 2005, p. 199). Because we cannot step outside our 

own perspective/worldview, our knowledge about reality is not objective, and so we 

cannot know anything with absolute certainty. Therefore, “the gap between the real 

world and our knowledge of it can never be closed” (Oliver, 2012, p. 374). This 

principle offers an alternative to positivism’s epistemic certainty, that it is possible to 

obtain an objective picture of reality. It also offers an alternative to constructivism’s 

epistemic scepticism; that since all knowledge is socially constructed we cannot 

consider any claim made about reality as more truthful than another claim (Moore, 

2013; A. Wright, 2013).  

For the theologian, the object of study is God, who can only be known through the 

path of “dialogue” (N. T. Wright, 1992). This dialogue occurs through the historical 

encounter with Jesus Christ, as Torrance (1990) writes: 

The God who meets us face to face in Jesus Christ is not just nature, or 
history, or the actuality of our existence with which we are bound up 
and from which we cannot escape, but the living God who really comes 
to us from beyond us and acts upon us in the midst of all the other 
actualities and objectivities of our historical and natural existence (p. 
54). 

The fact that Christian truth claims rely upon divine revelation through Jesus Christ is 

considered consistent with “a critical realist epistemology that, in insisting on the 

primacy of ontology over epistemology, itself requires an epistemology of ‘general 

revelation’” (A. Wright, 2013, p. 6). Applying this principle to the present study, while 

knowledge of humanity’s AWB is found through Jesus Christ, such knowledge is limited 

by the subjectivity of human experience and reason, and therefore must be open to 

revision.  
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However, this does not mean that it is not possible to obtain a more or less truthful 

knowledge of reality (Danermark et al., 2002). According to CR theory, there are 

rational grounds for preferring one explanation of reality over another (Bhaskar, 1986). 

These rational grounds include “theoretical and methodological tools we can use in 

order to discriminate among theories regarding their ability to inform us about the 

external reality” (Danermark et al., 2019, p. 13). This is the principle of “judgemental 

rationality.” It represents the moral obligation for the critical realist researcher to keep 

searching for the account of reality that “comes closest to approximating and 

explaining what is real” (Oliver, 2012, p. 374). The specific methods employed in the 

present study will be described in Chapter Four. 

Theologians and Biblical scholars are also aware of the inadequacy and fallibility of 

human knowledge and understanding of God, and hence may also adopt a form of 

judgemental rationalism. The nature of this task involves employing specific methods 

in order to interpret “concrete historical events that are imbibed with divine and 

human meaning” (A. Wright, 2013, p. 52). The specific methods employed in this study 

to explore the nature and causes of humanity’s AWB, will be described in the second 

part of this chapter (see 2.3.1 Definitions and Interpretative Method).  

In summary, distinguishing between ontology and epistemology provides the 

opportunity for multiple explanatory accounts of the same object (A. Wright, 2013). As 

Withell (2016) states, “critical realism postulates that there are multiple perceptions 

about a single, mind-independent reality” (p. 53). Therefore, psychologists, historians, 

artists, philosophers, scientists, and theologians can provide rich and complementary 

descriptions of the same object or event (A. Wright, 2013). Furthermore, employing a 

judgemental rationality enables the social researcher and the theologian to judge 

between conflicting truth claims, and obtain more or less truthful knowledge of reality. 

2.2.3 Stratified reality 

Bhaskar (1975) conceives the world as being stratified in three domains: the real, the 

actual, and the empirical. This stratified ontology stands in contrast to positivism, 

which assumes a flat ontology, that reduces reality to what can be observed in terms 

of cause and effect. It also stands in contrast to constructivism, where the socially 
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constructed nature of reality can only be understood through analysing individuals’ 

experiences of reality. 

First, the empirical domain is the observed level of reality. In this domain the outcomes 

of events can be readily observed and measured, albeit “through the filter of human 

experience and interpretation” (Fletcher, 2017, p. 183), for example, the incoming tide 

on a beach. Second, the actual domain is the level of reality where events and 

phenomena occur that result in what is observed in the empirical domain (Carter & 

New, 2004). These events may not be readily observable (e.g., a “bulge” in the Earth’s 

oceans results in the experience of the incoming tide). Third, the real domain consists 

of objects/entities that may be visible or invisible (e.g., plants, animals, people, 

organisations, beliefs, and ultimately God). These objects form structures, both 

physical and social, that have causal powers to produce events, that then produce the 

observable empirical outcomes in the world (Wynn & Williams, 2012). CR refers to 

these causal powers as generative mechanisms. According to Bhaskar (1975), a 

mechanism is “nothing other than the ways of acting of things” (p. 14). Another 

definition of a mechanism is the “capacities to behave in particular ways (Sayer, 2010, 

p. 11). Returning to the incoming tide example, the bulge in the Earth’s oceans is 

caused by the mechanism of the Moon’s gravitational pull, governed by gravity in the 

real domain (Danermark et al., 2019). The Moon’s gravitational pull is an example of 

how causes are not readily observable, and therefore require theorising to arrive at 

the best explanation for what is observed in the empirical domain (e.g., the incoming 

tide). Haigh et al., (2019) provide an example from the social world: 

Human rights may be observable at the empirical level through asking 
people about their beliefs and attitudes towards human rights. The 
actual level consists of what happens when people’s rights to the 
determinants of health such as education, housing, health care, 
freedom from discrimination are fulfilled or neglected. These events-
effects can only be explained with reference to the real level, where 
unseen causal powers associated with such entities as class, gender, 
and capitalism are triggered (p. 3). 

To further complicate matters, the causal powers of mechanisms may be possessed, 

exercised, or actualised (Fletcher, 2017). To be possessed means that the power exists 

in an object regardless of the circumstances. When a power is triggered, it becomes 
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exercised. However, an object is only considered to be actualised when it produces an 

outcome in the empirical realm. This is because powers from another object can 

prevent an exercised power from having an effect on the world. CR therefore rejects a 

positivist simple linear understanding of causality, entailing “an effect that follows on 

from an independent variable that precedes it” (Bryman, 2016, p. 68). This is especially 

true in the social world where it is too simplistic to say that x causes y because there 

are too many variables and opportunities for intervention and change.  

In terms of researching pastors’ AWB, critical realism’s three domains of reality allows 

for a clear distinction between pastors’ empirical experiences, and the activity of God 

(and human agents), in the real domain, that may produce such experiences (Archer et 

al., 2004; Taylor, 2017). From a theological perspective, God is actively involved in 

defining the nature and causes of humanity’s AWB (divine revelation), and pastors’ 

experiences can also reveal something about humanity’s response to that activity 

(general revelation). However, as McGrath (2002) states, “the proper role of theology 

is to posit that the creative and redemptive being of God is the most fundamental of all 

strata of reality” (p. 228). Therefore, human experience at the empirical level of reality, 

needs to be understood and incorporated into the vision of reality that theology offers 

(McGrath, 2002).  

It is also important to clarify that the methods employed in this study from the social 

sciences to investigate pastors’ experiences, are different to the methods employed to 

understand the nature and activity of God. This is because of God’s distinctive 

ontological identity; “the creator is not the creation” (Goard, 2011, p. 104).   

2.2.4 Structure and agency 

Two final concepts that are important for understanding CR are agency and social 

structure. In this regard, CR recognises that both agency and social structures “create 

the phenomena or social problem under study” (Craig & Bigby, 2015, p. 312). Hence, in 

the present study, agency and structure are viewed as separate but connected 

ontological features of the world (Danermark et al., 2019).  

Agency can be described as “the capacity of an ‘agent’ (such as a person), to act in the 

world” (Withell, 2016, p. 56). Over time, when individuals act together, either 
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consciously or unconsciously, they create social structures, so called because of the 

power they possess to produce outcomes in society as opposed to the natural world 

(Bhaskar & Hartwig, 1979; Fletcher, 2017). Social structures consist of objects/entities 

that are related, such as institutional norms, cultural practices, ideological and 

theological beliefs (Danermark et al., 2002). They also have characteristics and 

tendencies that cannot be reduced to those of their component entities (Wynn & 

Williams, 2012). For example, the capitalist economic system is a social structure that 

consists of related objects including money, the stock exchange, commodities, and 

property law. Capitalism would not exist if money and property laws did not also exist, 

even though in isolation these entities do not create the conditions for capitalism 

(O’Mahoney & Vincent, 2014). Once formed, social structures have significant power 

to influence individual agents’ behaviour, identities, knowledge, and actions. Hence, 

while structures can be shaped by individuals, they are relatively enduring. 

In relation to pastors’ AWB, it is important to distinguish the role of human agency, 

such as the pastor and congregation members, and God’s agency. This is because from 

a theological perspective, God’s agency is fundamentally different from human agency. 

It is God who has created all that is (Gen 1-2), and God who acts “in particular and 

special ways, either in history or in individual lives” (W. E. Carroll, 2008, p. 582). It is 

God who has freely chosen to communicate “saving truth about himself and the very 

presence of himself to humanity, especially through Jesus Christ, who is the incarnate 

Word of God” (Bird, 2013, p. 229). God also creates social structures such as ‘The 

Church.’ However, unlike humanity, God is not influenced by social structures. This is 

because of God’s attributes of divine immutability (God is changeless in character, cf. 

Ps 102:26-28; Mal 3:6; Jas 1:17), and divine impassibility, “God cannot be affected by 

emotions or events external to himself” (Bird, 2013, p. 130; Weinandy, 2000).  

2.2.5 Conclusion 

The first part of this chapter has described the CR philosophical position that guides 

this study. CR is founded on three core philosophical principles: ontological realism, 

epistemological relativism, and judgemental rationality. These principles can be readily 

applied to the disciplines of science, sociology, theology, and psychology. The reality of 

the natural and social worlds is complex and conceived as being stratified in three 
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domains: the real, the actual, and the empirical. As such, it is considered appropriate 

to investigate pastors’ affective experiences in terms of these layers of reality. 

However, the discipline of theology, that seeks to understand “the uncreated God” 

requires unique methods of investigation. Observed outcomes in the world are caused 

by objects that have generative mechanisms whose causal powers may be possessed, 

exercised, or actualised. Both divine and human agency create social structures that 

have power to influence individual human agents’ behaviour, identities, knowledge, 

and actions.  

In light of the above, CR provides an appropriate philosophical framework for my 

research. It does this through providing “an alternative to both naïve realism and 

radical constructivism” (Taylor, 2017, p. 34). CR enables the investigation of pastors’ 

experiences utilising methods from the social sciences, and the utilisation of methods 

suitable to investigate the nature of divine agency in relation to humanity’s AWB. 

Furthermore, utilising a multi-disciplinary approach provides the opportunity for a far 

richer account of reality. 

2.3 Christological anthropology of affective well-being 

Having described the philosophical framework for my research, attention can now turn 

to defining the nature and causes of humanity’s AWB based on well-established 

Christological anthropology, that I interpret through an AWB lens. This section begins 

by outlining the definitions and theological interpretative methods employed in this 

study. This is followed by describing the material content of the imago Dei and drawing 

out the implications for humanity’s AWB. I will then consider the origin and nature of 

sin, and its consequences for humanity’s AWB. The final part of this chapter explores 

how believers’ union with Christ understood as a Participatio Christi, results in AWB, 

not only in eternity, but in the present age (albeit not fully realised). 

2.3.1 Definitions and interpretative method 

Defining Christological anthropology 

Cortez (2017) makes a distinction between “a theological anthropology, which 

understands the human person in broadly theological categories, and a specifically 

christological anthropology, which contends that Christology plays a unique and 

necessary role in anthropology” (p. 19). This definition makes a distinction between 
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understanding what it means to be human without reference to Christology, and the 

assertion that Christology is central to our understanding of the human person. As 

affirmed by Karl Barth, “The nature of the man Jesus alone is the key to the problem of 

human nature” (Barth, 2004a, p. 136). As such, a comprehensive Christological 

anthropology begins with Christ as the imago Dei, and then uses this lens to interpret 

all anthropological data (Cortez, 2016).   

Scripture as primary source of knowledge of Christ and humanity 

Our source of knowledge of Christ is primarily the Bible. The Bible is part of God’s 

special revelation through inspiring the writing of the Scriptures (2 Tim 3:16; Ps 19:7-

11; 2 Pet 1:20-21) and revealing the life of Jesus Christ (John 1:18; 14:9). The Bible is 

primarily a theological text, that points beyond itself to make known, “the divine 

economy of creation and reconciliation, culminating in the hypostatic union of God to 

humankind in the historical person of Jesus” (A. Wright, 2013, p. 195). I therefore 

uphold the belief in sola Scriptura—the Scriptures have primacy in theological 

formulation. 

However, this does not mean that Christological anthropology cannot participate in 

critical dialogue with other disciplines such as psychology, sociology, and neuroscience. 

These disciplines are important sources of knowledge as there are, “many topics to 

which Scripture does not speak—how neurons work, how the brain synthesizes 

mathematical or emotional information…” (Jones, 2010, p. 116). Disciplines that 

address these topics may be viewed as instruments of God’s general revelation (Ps 

19:1; Acts 14:15-17; 17:22-31; Rom 1:20-21) (Malphurs, 2018). For example, 

psychology can provide explanatory data into the “mechanisms at work within the 

human person, surrounding the person, and in broader cultures that contribute to this 

flourishing” (McKirland, 2020, para. 2). As God is the creator of all reality, then these 

disciplines may be a source of truth regarding human nature.  

It is important, however, that any insights from other disciplines are critically 

integrated into a theological understanding of human nature (Beck & Demarest, 2005; 

Messer, 2013). For example, while anthropological claims from neuroscience do not 

depend on Christology, it is logical that if these claims are true, then they will “in fact 

be true of Jesus in virtue of his true humanity” (Cortez, 2017, p. 152). Any truth claims 
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must therefore be compatible with the overall Biblical metanarrative of the nature of 

humanity. Therefore, while the biological and psychological mechanisms of AWB may 

be derived from anthropology and psychology, they must still be subject to “the 

ultimate truths about humanity revealed in Christ” (Cortez, 2017, p. 155). To make 

such a strong universal claim regarding Christ, may seem contradictory to CRs 

philosophical principle of epistemic relativism. However, while humanity’s knowledge 

of Christ is limited by the subjectivity of human experience and reason, from an 

ontological perspective, this does not mean that one cannot make truth claims 

regarding the nature of Christ. Such truth claims can be made through employing the 

principle of judgemental rationality to judge between competing truths. For example, 

Wright (2013) contrasts the ontological claims of Trinitarian Christianity accessible 

through the incarnation (exclusivist claim) and Bhaskar’s philosophy of meta-Reality 

(pluralist claim). As both cannot simultaneously be true, to “affirm the exclusive truth 

of Trinitarian doctrine is to do no more than avow the hypothesis that the Christian 

account of the ultimate order-of-things constitutes the most powerful and 

comprehensive explanatory model currently available” (p. 5). 

This section has presented a brief argument that while our source of knowledge of 

Christ is primarily the Bible, disciplines such as psychology, sociology, and 

neuroscience, can also be instruments of God’s revelation, and therefore a source of 

truth regarding human nature. Attention now turns to this study’s definition of 

affective experience, and approach to interpreting the Biblical texts in relation to 

Christ’s (and humanity’s) affective experiences. 

Taxonomy of affective experience and biblical interpretation 

Throughout history, philosophers, theologians, and modern psychologists have 

recognised that all humans have affective experiences, referred to as feelings in 

common language. They have sought to understand the causes of these experiences 

and categorise them. For example, the Greco-Roman Stoic philosophers referred to 

the passions (pathos) as negative mental disturbances including fear, desire, mental 

pain/distress, and mental pleasure (Hockey, 2016; Sandbach, 1989). In interaction with 

Stoic philosophy, the theologian Augustine defined vicious passions as “a movement of 

the lower animal soul” that are involuntary, and the virtuous “affections,” such as love 

and compassion, “as a movement of the higher, intellectual soul,” that are voluntary 
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(Scrutton, 2005, p. 171). The New Testament refers to pathos which is an experience of 

strong desire, or passion, usually in relation to sinful passions e.g., lust (Rom 1:26; Col 

3:5; 1 Thess 4:5). The closest Hebrew word for affective experience is usually 

translated into English as “desire” (tešû·qā(h)), occurring only three times (Gen 3:16; 

4:7; Song of Sol 7:10) (Spencer, 2017). However, these few references are hardly 

representative of the hundreds of Scriptural references describing humanity’s affective 

experiences (Elliott, 2005).  

According to modern psychology, affect is a broad construct used to describe the 

experiential (or feeling) component of emotions, it can also refer to the experiential 

aspect of general moods, feeling states (e.g., feeling good or bad), and emotional traits 

(Fredrickson, 2001; Michalos, 2014; A. G. Miner et al., 2005; Vittersø, 2014). As 

Fredrickson (2001) summarises: 

Affect, a more general concept, refers to consciously accessible 
feelings. Although affect is present within emotions (as the component 
of subjective experience), it is also present within many other affective 
phenomena, including physical sensations, attitudes, moods, and even 
affective traits (p. 218). 

Research has shown that the concept of affect is universal (Prinz, 2006; Wierzbicka, 

1999). All languages have specific words for affective experience such as I feel afraid, I 

feel guilty. This leads Wierzbicka (1999) to conclude that affect “can be safely used in 

the investigation of human experience and human nature” (p. 4). Furthermore, a 

recent study examining 24 emotion related concepts across 2,474 languages found 

that nearly all languages differentiate affect primarily by hedonic valence (unpleasant 

to pleasant), and physiological activation. For example, from feeling sleepy to feeling 

excitement (Jackson et al., 2019). However, while all languages have specific words for 

affective experience, the meanings of these words are culture and language specific 

(Wierzbicka, 1999). Therefore, their meaning needs to be understood by the context in 

which they are used. 

The Biblical interpretive task is to identify how to classify Christ’s and humanity’s 

affective experience, in a way that is not anachronistic; thereby, allowing Scripture to 

be interpreted based on its own authority as the inspired word of God. In other words, 

we cannot assume, for example, that feeling fear is always a negative experience, or 
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that love always involves positive feelings (or any feelings at all for that matter), for it 

depends on the context. In terms of interpretative approach, a judgemental rationality 

needs to be employed to explain historical Biblical events. Consistent with CR 

methodology, the aim is to “produce the best possible retroductive explanation of past 

events” (A. Wright, 2013, p. 273).  

This study uses a historical-grammatical-theological method of interpreting Scripture. 

The historical-grammatical method primarily uses the synchronic method of exegesis—

close reading, within time. This method seeks to analyse the text itself and the text in 

relation to the world in which it first existed, with particular emphasis on literary 

context, linguistic and socio-historical analysis (Gorman, 2020). Additionally, this study 

seeks to read Scripture theologically and canonically (E. F. Davis & Hays, 2003; Fowl, 

2008; R. S. Peterson, 2016; F. Watson, 1997). This involves collating and synthesising 

“the teaching of all texts to formulate the doctrine of scripture as a whole” (J. Cooper, 

2015, p. 28). Defining and identifying the causes of AWB does not depend on 

interpreting a single verse, but upon a whole-canon theology.  

Chalcedonian Christology 

In addition to applying the historical-grammatical-theological, I will largely assume the 

Chalcedonian Definition as adopted at the Council of Chalcedon in 451: 

Our Lord Jesus Christ, the same complete in Godhead and also 
complete in manhood; truly God and truly man, of a reasonable 
[rational] soul and body; of one substance with the Father as regards 
his Godhead, and at the same time of one substance with us as regards 
to his Manhood; in all things like unto us, without sin…to be 
acknowledged in two natures, without confusion, without change, 
without division, without separation…and concurring in one Person 
[prosopon] and one Subsistence [hypostasis], not parted or divided 
into two persons, but one and the same Son… (Bird, 2013, p. 484). 

I therefore affirm the following regarding the relationship between the divine and 

human natures of Christ, and implications for interpreting Christ’s affective experience. 

First, Christ has two natures (phusin), a divine nature “of one substance with the 

Father as regards his Godhead,” and a human nature “of one substance with us 

according to the manhood.” Therefore, Christ is both fully human and fully divine, 

possessing two distinct natures, and not one “hybrid nature” (Bird, 2013, p. 485). In 
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relation to affectivity, I affirm that the eternal Son, in assuming a human nature, 

genuinely experienced human affectivity, as a man. In this regard, Christ’s affective 

experience, as recorded in the Gospels, are the experiences of the incarnate Son, 

rather than the eternal Son simpliciter. As Weinandy (2000) rightly states, 

If one wishes to say in truth the Son of God actually experienced and 
knew what it was like to be born, eat, sleep, cry, fear, grieve, groan, 
rejoice, suffer, die, and most of all, love as a man…then the experience 
and knowledge of being born, eating, sleeping, crying, fearing, 
grieving, groaning, rejoicing, suffering, dying, and again most of all, 
loving must be predicated of the Son of God solely and exclusively as 
a man (p. 205). 

Furthermore, the fact that the Gospel writers included Jesus’ incarnate affective 

experience in the Gospel narratives both dignifies, and normalises these experiences 

as part of what it means to be human (Benner, 2016; Bopp, 2009; Erickson, 2013; 

Walls, 2006). As Augustine of Hippo writes: 

For human emotion was not illusory in him who had a truly human 
body and a truly human mind. And so when these feelings are ascribed 
to him in the Gospel, there is certainly no falsehood in the ascription 
(Augustine, 1984, p. 563). 

Second, while distinct, the two natures are in hypostatic union, they are united, and 

therefore Christ is one person, and not two persons. As Weinandy (2017) explains, 

“The incarnational act…is a Personal/Existential act/union whereby one and the same 

person of the Son/Word comes to exist in a new mode as man because the humanity is 

ontologically united to the very person of the Son/Word” (p. 78). This raises the 

question of how Jesus’ affective experience intersected with his divine nature. In this 

regard, the eternal Son did not empty himself (a strong kenotic Christology) of divine 

attributes, such as omniscience, which could influence his affective experience as a 

man (Bird, 2013, p. 467). If this occurred, Christ would have ceased to continue to be 

the eternal Son. Rather, as human nature has limitations (e.g., divine foreknowledge), 

the eternal Son chooses to live a genuinely human life, with all the limitations that 

humanity brings. This was to enable Christ to grow in knowledge and obedience as a 

man (Luke 2:40, 52; Heb 5:8), and to identify with humanity in every way (Heb 2:17); 

including affective experience. As Lister (2013) rightly argues, Jesus experienced 

emotion, which includes affective experience, as a man in dependence on God (Matt 
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4:1-11; Rom 5:12-19; Heb 2:17-18). Jesus carried out his ministry as a man 

“predominately by depending on the will of the Father…and relying on the power of 

the Spirit” (Lister, 2013, p. 275).  

Third, the Chalcedonian definition affirms that Christ has a soul and a body. In relation 

to affectivity, Jesus describes how his “soul is overwhelmed with sorrow to the point of 

death” (Matt 26:38). The use of soul (psyche) in this context has been defined as “the 

seat and center of the inner human life in its many and varied aspects” (Danker et al., 

2000). This includes thinking, reasoning, and the will. In another instance, Jesus is 

described as being “troubled in spirit” (John 13:21). However, as soul and spirit are 

practically synonymous in Scripture (Job 7:11; Isa 26:9; Luke 1:46-47; John 12:27; 

13:21), there is no need to make a distinction between soul and spirit here. Christ’s 

affective experience is also physical. In the Garden of Gethsemane, Jesus is described 

as, “being in anguish, he prayed more earnestly, and his sweat was like drops of blood 

falling to the ground” (Luke 22:44). This raises the question as to the nature of the 

human constitution. In this regard, there are three main views. First, according to 

substance dualists, the human person consists of a physical body (the material 

element), and the spiritual soul/spirit (the immaterial element), that while normally 

functioning as an integrated whole, it is possible to separate (Beck & Demarest, 2005; 

Bird, 2013; J. Cooper, 2015). Second, trichotomism views the human person as 

consisting of three elements: a body (physical), soul (psychological), and spirit (spiritual 

element). Scriptures referred to in support of this view include 1 Thessalonians 5:23 

and Hebrews 4:12. According to Beck and Demarest (2005), a number of church 

fathers including Origen, favoured this view. Third, substance monistic views argue 

that while Scriptures may use different words to describe the human person, such as 

body and soul, they are not to be understood as separable parts, rather they depict the 

human person as a whole (Green, 2008; Murphy, 2006). The scope of this thesis does 

not permit a detailed critique of the three views which has been more than adequately 

covered elsewhere (Beck & Demarest, 2005; J. Cooper, 2015; Cortez, 2008). However, 

in seeking to integrate perspectives from neuroscience, modern psychology, and 

Christological anthropology, I am convinced about some form of holistic anthropology. 

I therefore lean towards the monistic view, but still remain open to forms of holistic 

dualism “that express a higher appreciation for the strong psychophysical links that 
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characterise human experience” (Cortez, 2008, p. 187). This is because from a 

Christological perspective, the incarnation affirms that humans are embodied beings 

(Cortez, 2010), existing and functioning as integrated psychosomatic wholes. As Karl 

Barth (Barth, 2004c) affirms of Christ: 

He is one whole man, embodied soul and besouled body: the one in 
the other and never merely beside it; the one never without the other 
but only with it, and in it present, active and significant; the one with 
all its attributes always to be taken as seriously as the other (p. 327). 

I conclude therefore, that as Christ is never disembodied, as a psychosomatic whole, 

Christ’s human emotion involves thoughts, affects, and bodily events/processes that 

interrelate.  

From the perspective of modern psychology, this view is also considered to be 

consistent with appraisal models of emotion generation. In appraisal models, cognition 

is viewed as either a separate antecedent, or part of an emotional episode that 

produces a tendency to act. A prototypical emotional episode is defined as a co-

ordinated mental and physiological response to an external or internal object stimulus 

event (Scherer, 2005). One is “afraid of, is angry with, is in love with, or has pity for 

something” (J. A. Russell & Barrett, 1999, p. 806). Additionally, the following five 

components interact to produce an emotional episode: a conscious or unconscious 

appraisal of an object stimulus, an action tendency (e.g., move towards or away from 

the object), a physiological response (sweating, muscle tension), a motor response 

(facial and vocal expression), and an experiential component (affective experience) 

(Moors, 2009; Scherer, 2005). Alternative emotion generation theories do not have the 

same emphasis on appraisal. For example, in “basic emotion models” specific 

emotions such as anger and sadness, are caused by specific brain circuits which 

evolved through the process of evolution (Ekman, 1992). These mechanisms are 

automatically triggered in order to ensure the survival of the human species including 

mating, navigating the social environment, and taking flight in the face of a threat. 

Emotional experience, response tendencies, and expressive behaviours are viewed as 

distinct from cognition and perception. In contrast, in “social construction models” 

emotions are “sociocultural products that are prescribed by the social world and 

constructed by people, rather than by nature” (Gross & Barrett, 2011, p. 4). In other 
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words, emotions are not pre-existing at birth, but rather constructed based on 

experience. For example, if a person knows the social script for anger, this allows them 

to feel anger and behave in ways consistent with their cultural context.  

Of all the emotion theories, several Biblical scholars have rightly argued that the 

appraisal model of emotion causation, most closely aligns with how affective 

experience is depicted in Scripture (Barton, 2011; Elliott, 2005; Hockey, 2016; Spencer, 

2014). For example, in her PhD thesis on the role of emotions in 1 Peter, Katherine 

Hockey (2016) looks at how emotions function in the New Testament. Consistent with 

the view that emotion involves a cognitive component, Hockey persuasively 

demonstrates how emotions can shape believers’ conceptions of reality, which affects 

their identity and behaviour. Similarly, Stephen Barton, taking account of the Greco-

Roman historical cultural setting of the New Testament, adopts a cognitive view of 

emotions in his study of grief in 1 Thessalonians. Barton presents a persuasive 

argument that “early Christian eschatological faith corresponded in complex ways with 

a changed and ‘charged’ emotional life” (Barton, 2011, p. 573). Conversion to Christ 

involves “an ongoing conversion of the emotions” (Barton, 2011, p. 591), particularly 

the cognitive and evaluative nature of emotions. Elliott (2005) more generally argues 

that the New Testament authors commend cultivating some emotions over others, 

thereby linking emotions to ethics. As such, “destructive emotions can be changed, 

beneficial emotions cultivated” (Elliott, 2005, p. 54). This would not be possible if the 

New Testament did not view reason as an antecedent or part of an emotional episode. 

In light of this evidence, the appraisal model of emotion generation is affirmed as 

providing insight into the causes of affective experience depicted in Scripture. 

The fourth, and final aspect I affirm regarding the relationship between the divine and 

human natures of Christ, is that post resurrection, Christ continues to be fully human 

and divine. As Bird (2013) writes, “It is a human being who is now enthroned beside 

God, who will advocate for them and render judgment on their behalf” (p. 485). 

Therefore, the incarnation dignifies human affective experience, and affirms that 

affective experience is part of life in the eschaton. 
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Interpretative bias 

It is important at this point to acknowledge that I approach the task of theology from a 

particular vantage point. As stated in the introduction to this thesis (1.4.3), I write as a 

former Baptist pastor who has experienced the emotional demands of pastoral work 

first-hand. My theological beliefs are influenced by evangelicalism which includes: 

belief in the authority of Scripture (the Holy Bible), Jesus as incarnate God, Lord and 

Saviour, “the lordship of the Holy Spirit, the need for personal conversion, the priority 

of evangelism…[and] the importance of Christian community for spiritual nourishment, 

fellowship and growth” (McGrath, 1995, p. 51). I also come to the Biblical text with a 

pre-understanding of what constitutes AWB based on modern psychology. In light of 

my own biases, I am aware of how my existing knowledge could undermine my 

interpretation of Scripture. However, as Wright argues, “by recognising and 

acknowledging her own prior commitments the critical realist historian opens up the 

possibility of allowing the horizons of meaning integral to the data to assert 

themselves against her presuppositions and prejudices” (A. Wright, 2013, p. 273). I will 

therefore endeavour to allow the revelation of Jesus Christ to challenge my 

presuppositions as I apply the grammatical-historical-theological method described 

above.  

Having defined the interpretative approach of this study, attention now turns to 

describing the material content of the imago Dei and drawing out the implications for 

humanity’s AWB. 

2.3.2 The Imago Dei and affective well-being 

Christ the true imago Dei 

When the canonical narrative is considered, the imago Dei plays a formal role in 

defining what it means to be human (Cortez, 2017). Although infrequent, Scriptural 

references to the imago Dei are placed at pivotal points in the narrative (Kilner, 2015). 

These points are: creation (Gen 1:26-28), immediately after “the Fall” (Gen 5:1-2), the 

Noahic covenant (Gen 9:6-7), and in the incarnation (1 Cor 15:49; Rom 8:29; 2 Cor 

3:18; 4:4; Col 1:15). Here we see a progression from the Old Testament where 

humanity is defined as the image of God, to the New Testament, where the imago is 

viewed largely as a Christological concept (1 Cor 15:49; Rom 8:29; 2 Cor 3:18; 4:4; Col 

1:15), with only a few exceptions (1 Cor 11:7; Eph 4:22-24). The New Testament also 
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makes some implicit references to Jesus as the imago Dei (Heb 1:3; 2:6-9). This leads 

Cortez (2017) to rightly affirm “the centrality of Jesus for understanding what it means 

to be human” (p. 87).  

In Colossians 1:15-20 Paul declares that Christ is the true image of God. Here, image 

(eikōn) is the Greek equivalent to the Hebrew term for image (selem) found in Genesis 

1:26-27 (Grenz, 2004). It is therefore Christ, who is the firstborn (prōtotokos) over all 

creation (Col 1:15). This statement affirms Christ’s pre-eminence over all things. Read 

in connection with Gen 1:26-28, it is Christ, not Adam, who is the perfect image of God 

(Grenz, 2004). Cortez (2017) also argues that the imago Dei is primarily an 

anthropological claim, carrying the implication that the incarnate Jesus is the paradigm 

for humanity, and not the eternal Son. However, he is quick to affirm that “this in no 

way suggests that we should reject the idea that the Son is consubstantial with the 

Father, or that he is in some way the perfect reflection of the Father” (Cortez, 2017, p. 

87). Christ is also the firstborn (prōtotokos) from among the dead” (Col 1:18). This 

second use of prōtotokos designates Christ as the Second Adam (Grenz, 2004). 

Through his death and resurrection, Christ is the true imago Dei, and therefore 

preeminent in the salvation-historical story. The fact that Christ is the true imago who 

displays God’s glory means that Christ is ontologically and epistemologically 

fundamental to our understanding of humanity (Cortez, 2017). Furthermore, Romans 

8:29 affirms God’s intention that humanity be conformed to the imago Christi (Grenz, 

2006). This is the telos towards which Genesis 1:26-27 points. 

Divine presence - the material content of the image 

As well as a formal role, the imago Dei plays a material role, informing the content of 

what it means to be human (Cortez, 2017). The New Testament writers use of 

language in Colossians 1:15-20 indicates an awareness of the Old Testament’s 

references to the imago Dei (Thiselton, 2015). Therefore, it is appropriate to consider 

the material content of the image according to Genesis 1:26-27. 

In Genesis 1:26-27 the meaning of the Hebrew word selem (image) may be informed 

by the ancient Near Eastern thought that idols were not mere objects of stone or wood 

but were inhabited by the presence of a divine being (Cortez, 2017; Grenz, 2004; 

Wenham et al., 1987). This understanding leads Cortez (2017) to rightly view “the 
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imago Dei as a declaration that God intended to create human persons to be the 

physical means through which he would manifest his own divine presence in the 

world” (p. 93). Similarly, Grenz (2004) writes, “God has endowed humankind as a 

whole with a vocation: to live as God’s representative within creation, that is, to be 

that image through whom God’s presence and self-manifestation in creation may be 

found” (p. 622). This view is deemed consistent with what has previously been stated, 

namely that humans are embodied beings, existing and functioning as integrated 

psychosomatic wholes (see Chalcedonian Christology).  

A number of Scriptures affirm the interpretation of the imago Dei in Genesis 1:26 as 

manifesting God’s personal presence or glory. Throughout Scripture, God’s glory is 

related to his divine, active presence. This is evident in descriptions of God’s presence 

as brilliant light (Ezek 1:27-28), cloud and fire (Exod 40:34-38), and at the annunciation 

to the shepherds where the “glory of the Lord shone around them” (Luke 2:9) (Packer, 

2000). The shift that occurs in the New Testament is that Jesus is identified as God’s 

personal presence with us (Matt 1:23; John 1:14), the one in whom “God was pleased 

to have all his fullness dwell” (Col 1:19), and “the radiance of God’s glory and the exact 

representation of his being” (Heb 1:3). In regard to the latter, Grenz (2006) affirms 

that: 

Jesus manifests who God is, but not by being a passive reflector of the 
divine reality, similar to a mirror that can only reflect the light issuing 
from another source. Rather, Jesus is this light … Jesus Christ fully 
reveals God, and thereby is the imago dei in fulfilment of Genesis 1:26-
27, as he redeems humankind (p. 81-82). 

Furthermore, in 2 Corinthians 4:4-6 Paul declares that Christ is the image of God, who 

displays God’s glory. According to Hughes (1989) this is an ontological statement 

regarding the essential being of Christ, whose glory “is not a mere reflection or copy of 

the glory of God; it is identical with it” (p. 26). The use of image (eikōn) here can also 

be interpreted as an implicit allusion to the creation narrative in Genesis 1:26-30 

(Grenz, 2004). The fact that Christ displays God’s glory (v.6) is an indication of God’s 

original intention for humanity to display God’s glory. Consistent with the Old 

Testament concept of an image involving physical representation, the implication is 

that Christ is the visible manifestation of God’s glory. 
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A Christological interpretation of the imago Dei also asserts the central importance of 

the Spirit for understanding what it means to be fully human. The incarnation is the 

fullness of God’s presence in bodily form. Jesus manifested God’s presence through 

the indwelling power of the Spirit (Luke 3:22; 4:18; Acts 10:38)(Cortez, 2017). 

Affectivity, dominion, and relationships 

Having defined the material content of the image as manifesting God’s personal 

presence, we can now consider how this definition relates to other interpretations of 

the image. First, in the functional view, being made in the image of God is equated 

with exercising dominion (or reign/rule) over the earth, as a reflection of God’s 

dominion over the universe (Gen 1:28; Ps 8:5-6) (Bartholomew & Goheen, 2004; Bird, 

2013; Sands, 2010). This interpretation is based on an appeal to ancient Near Eastern 

texts that describe kings as incarnations of the gods, leading to an interpretation of 

Genesis 1:26 that equates ruling with the image (Bird, 2013). However, the grammar of 

Genesis 1:26 indicates that dominion, while closely related, is a consequence of the 

image, making it distinct from the image itself (Hamilton, 2006; Mathews, 1996; 

McConville, 2016).  

Second, in the relational view humanity shares the triune God’s capacity for 

relationships. For Karl Barth, the image consists of relationship with God and other 

human beings. It is Christ’s humanity that defines the image, particularly corporately 

as a community of those in Christ (Barth, 2004b, pp. 192–206). However, the relational 

view is critiqued for the way proponents have exegeted the text. The phrase “let us 

make humans beings in our image” (Gen 1:26) is most likely a reference to the 

heavenly court surrounding God in heaven, rather than to the Trinity (Cortez, 2010; 

Middleton, 2005; Walton, 2001). This is consistent with the ancient worldview of the 

existence of a heavenly court and to the Biblical equivalent (Isa 6:1-8). Critiques of the 

relational review also argue that humanity being created “male and female” (Gen 1:27) 

does not refer to the meaning of the image (i.e., persons in relationship), but simply 

clarifies that all humans are created equally in God’s image (Pannenberg, 1991; R. S. 

Peterson, 2016). 

Third, in the substantive interpretation of the image, humanity shares with God certain 

physical, psychological (e.g., rational thought, will, emotions), or spiritual 
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characteristics. In this regard, Erickson (2013) limits the image to something in the 

nature of humans: 

Humanity has a nature encompassing all that constitutes personality 
or selfhood: intelligence, will, emotions. This is the image in which 
humans were created, enabling them to have the divinely intended 
relationship to God and to fellow humans, and to exercise dominion 
(p. 533). 

Similarly, Hughes (1989) argues that humanity is distinguishable from the rest of 

creation in respect to personality, spirituality, rationality, morality, authority, and 

creativity. Whereas John Calvin (1960) and Grudem (1994), on the other hand, 

describe the image more expansively as inclusive of the whole human person including 

the body. However, the substantive view has been criticised for lacking exegetical 

support as there is no “biblical link between the imago and some essential attribute of 

the human person” (Cortez, 2010, p. 19). Another criticism is that the view relies on 

contrasting humanity with the rest of creation, especially animals, when Scripture 

makes it clear that all of creation images God in some way (Ps 19:1; Rom 1:19). The 

substantive interpretation also raises concerns about human beings, such as the 

severely mentally impaired, who are not able to express a characteristic such as 

rationality (O. Crisp, 2015). This would appear to exclude such persons from being 

made in the image of God (Smail, 2005), when Scripture affirms that all humanity is 

made in the divine image (Gen 1:26-7). A final criticism is that the substantive’s 

emphasis on particular human attributes is reductionistic, reducing the human person 

to one or more attributes (R. S. Peterson, 2016).  

How then do we relate the functional, relational, and substantive interpretations of 

the image to this study’s proposed definition of the image as manifesting God’s 

personal presence? According to Peterson (2016), the other major interpretations of 

the imago are not the image itself, but “conditions of possibility for the realisation of 

the image of God” (p. 80). In this regard, humanity manifests God’s presence through 

the function of dominion/rulership. Similarly, intentional relationality is also a 

condition of possibility for human image-bearing.   

Additionally, while not the image itself, capacities such as rationality, creativity, 

physicality, spirituality, and affectivity, enable humanity to exercise dominion and 
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relate to God and other human beings. Williams (2003) puts in this way, “the capacity 

for emotional response is part of God’s original pre-fall design, which was declared 

‘very good’ by the Lord” (p. 65). In this regard, there are two explicit references in 

Genesis chapter two regarding Adam’s affective capacity (Gen 2:8-9, 25), and one 

implicit reference (Gen 2:23). In regards to the latter, Adam’s response to the creation 

of Eve, “this is now bone of my bones and flesh of my flesh” may be interpreted as one 

of “joyous exclamation” (Fretheim, 2012, p. 45).  

Again, as previously stated, human emotion involves thoughts, affects, and bodily 

events/processes that interrelate. Affect is the experiential component of emotion, 

which is a coordinated mental and physiological response to an external or internal 

object stimulus. As such, emotions prepare a person for action, such as moving 

towards or away from an object stimulus. Emotion also comes with physical cues that 

allow emotions to be observed and described. Emotions therefore mediate human 

interactions with creation, God, and other human beings. The capacity for affective 

experience has a number of implications for humanity’s AWB. In this regard, the 

following presents an argument that foundational to humanity’s AWB is the 

experience of positive affect, such as joy and love, experienced through relationship 

with God, interpersonal relationships, and exercising dominion over the earth. 

Relationships and affective well-being 

Jesus, the true imago Dei, had a close and intimate relationship with the Father and 

the Spirit. He describes his relationship with the Father as “I and the Father are one” 

(John 10:30; cf. 17:21-22). It is a mutual relationship where Jesus glorifies the Father, 

and the Father glorifies Jesus (John 17:1-5). Jesus knows that the Father loves him 

(Luke 3:22; John 3:35; 5:20). Jesus also experienced joy through the Holy Spirit (Luke 

10:21). In terms of humanity’s AWB, I see no dichotomy between viewing both love 

and joy as involving cognitive activity (e.g., thinking, reasoning, memory), and affective 

experience. This is consistent with appraisal models of emotion generation, and the 

definition of a prototypical emotional episode (see Chalcedonian Christology). 

Furthermore, as previously stated, since Christ is never disembodied, Christ 

experiences emotion as a psychosomatic whole. Therefore, a Christological 

anthropology does not allow us to separate humanity’s affective experience from 

other attributes such as appraisal, conscience, or the will. For example, loving God with 
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“all your heart and with all your soul and with all your mind and with all your strength” 

(Mark 12:30) involves a decision of the will and affective experience. From this 

perspective, Jesus is secure in the Father’s love for him based on the Father’s 

unchanging nature, characterised as “God is love” (1 John 5:7-8). He also experiences 

this love. As the Apostle Paul states, “God’s love has been poured into our hearts 

through the Holy Spirit” (Rom 5:5). Moo (2000) puts it this way, “It is the Spirit, 

dwelling in the heart of believers, who communicates God’s love to us…this subjective 

evidence of God’s love” (p. 172). 

Similarly, the experience of Joy in the New Testament is not founded on circumstance 

but on the object stimulus that prompts joy. In the Gospel of Luke, Jesus is described 

as being “full of joy though the Holy Spirit” (Luke 10:21a). The context is the return of 

the seventy-two who were sent out to proclaim that the “kingdom of God has come 

near” (10:9b). Through Christ’s authority, the seventy-two see the demons submit to 

them in Jesus’ name, resulting in the seventy-two’s joy (Luke 10:17). However, Jesus 

reminds them that the real cause of their joy is that their names “are written in 

heaven” (10:20b). As Spencer (2021) rightly notes, “Luke’s Jesus regards joy as ‘serious’ 

business, worth careful, thoughtful understanding as well an enlivening, uplifting 

feeling” (p. 247). The disciples are to focus their joy on the fact that they have been 

granted a place with God in heaven. The object of Jesus’ joy is also God the Father, 

who sends the blessing of eternal life to “little children” (10:21). Here, with the choice 

of the Greek verb agalliaō, rather than chairō, Luke makes a “qualitative distinction 

between Jesus and his delegates’ joy on this occasion” (Spencer, 2021, p. 250). Jesus is 

“exceedingly joyful” (Danker et al., 2000, p. 4). His joy arises from the intimate 

relationship he has with the Father, who has committed to him “all things,” and the 

revelation of this relationship to the seventy-two (Luke 10:22) (Joel B. Green, 1997). 

God is also to be the object of humanity’s joy and pleasure. As Nehemiah states, “the 

joy of the Lord is your strength” (Neh 8:10). Joy here most likely refers to a human 

expression of rejoicing in response to an occasion instigated by God (M. M. Thompson, 

2015). The Psalms also affirm that to experience God’s presence is to experience joy, 

“you will fill me with joy in your presence, with eternal pleasures at your right hand” 

(Ps 16:11), and “you make him [the king] glad with the joy of your presence” (Ps 21:6). 

As Thompson (2015) rightly notes, “presence” is a translation of the Hebrew word for 
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face (pāneh). Human joy is therefore a response to “God’s turning his face toward–that 

is, looking favourably upon–a person…God’s favour brings gladness” (p. 22). For 

Augustine of Hippo, joy (felicity) was fundamental for the Christian’s affective life (see 

City of God, 14.9). As Stewart-Kroeker (2019) summarises: 

Joy is an affective state that, unlike fear and grief, has a certain 
continuity with the anticipated affective dispositions of heavenly life: 
for those who long for the heavenly “life of felicity,” joy responds to 
the same object of love and contemplation, i.e., God, whether they are 
on earth or in heaven (p. 65). 

In his analysis of three theological understandings of joy (Western Catholic, Western 

Protestant, late modern Pentecostal), Bom (2017) concludes that all agree “on the 

importance of (overwhelming) joy in the experience of the relation between God and 

humanity” (p. 13). Joy is divine in origin, relating to the “whole of God’s being and 

economy” (p. 15). The joy that humanity experiences is a body and mind reaction to 

God’s initiative. It encompasses surprise and gratitude in response to divine grace and 

is eschatological in nature as it is not based solely on present circumstances. 

Interpersonal relationships are also a source of joy and love that characterise AWB. For 

example, in Genesis 2:18 God declares, “It is not good for the man to be alone. I will 

make a helper suitable for him.” As stated above, Fretheim (2012) sees Adam’s 

response upon meeting Eve (Gen 2:23) as one of “joyous exclamation” (p. 45). On the 

state of Adam and Eve in relation to affective experience, Augustine writes: 

The pair lived in a partnership of unalloyed felicity; their love for God 
and for each other was undisturbed. This love was the source of 
immense gladness, since the beloved was always at hand for their 
enjoyment (Augustine, 1984, p. 567). 

Another indication that Adam and Eve experienced AWB through their relationship, is 

that they are described as being naked without experiencing shame (Gen 2:25). The 

traditional interpretation for the absence of shame in this context, is that they did not 

experience guilt (Walton, 2001). While this view has merit, it is equally plausible to 

interpret this instance of shame within the framework of embarrassment, where one 

might react by blushing or looking away (Kazen, 2019). In this instance the absence of 

shame means that, “there is no negative social evaluation or lack of acceptance, in 
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spite of the fact that the man and the woman are unclothed” (Kazen, 2019, p. 67). The 

experience of love and joy, and the absence of shame was of central importance to 

Adam and Eve’s healthy relationship and describes their state of AWB. Overall, in 

Genesis 1-2 we see that, “the vision of human well-being (happiness)…focuses on well-

functioning relationships at all levels of existence” (Fretheim, 2012, p. 46). 

Furthermore, in his trinitarian understanding of the imago Dei, Smail (2003) suggests 

that humanity is to reflect in their relationships, the “freedom in love” that defines the 

relationship between the Father, Son, and Holy Spirit (p. 11). This freedom is expressed 

by the Father through purposeful initiation, by the Son through obedient 

responsiveness, and the Spirit through creative fulfilment. Just as the Father’s love 

initiates the sending of the Son to redeem humanity, humanity is to be proactive in our 

interventions in the world, for the well-being of others. As the Son willingly responds 

to the Father, exemplified in his response at Gethsemane “not my will but yours be 

done” (Luke 22:42), humanity is to willingly love and serve the other. Finally, humanity 

is to reflect the Spirit who, “takes the mutual love of the Father and Son and presents 

and enacts it in all kinds of new ways that reveal in all kinds of new contexts how 

endlessly relevant and redeeming it can be” (Smail, 2003, p. 10). Examples of how this 

reflection occurs are in the nurture of our children to become who God called them to 

be and finding creative solutions to conflicts. I suggest that in these various 

expressions of love, we see how interpersonal relationships can be a source of love 

that characterises AWB.  

In this regard, Jesus established and immersed himself in a relational community 

consisting of the twelve disciples, and others who supported his ministry. Mark 3:14 

states that Jesus appointed the twelve “that they might be with him.” Over three years 

of ministry Jesus built a strong relationship with the disciples. This was not only a 

traditional Rabbinic/disciple relationship, but also developed into friendship (John 

15:15). Jesus reflected the love of the Father through his love for the disciples (John 

15:9). Jesus is with and for his disciples, challenging them to become who God called 

them to be (Smail, 2005). It was also his desire that the disciples experience joy in their 

relationship with him (John 15:11).  
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Exercising dominion and positive affective experience 

There is also evidence in the Gospels of how Christ’s capacity for affective experience 

positively enables his exercise of dominion as the Lord over all creation. First, Jesus 

demonstrates the kingdom of God through healing miracles and the miraculous 

provision of food. These miracles are often motivated by Jesus’ compassionate 

interactions with people (Matt 9:36; 14:14; 15:32; 20:34; Mark 6:34; 8:2; 9:22; Luke 

7:13). Danker et al. (2000) describe compassion (explanchnisthē) as having pity, or to 

feel sympathy with or for someone. The exposure to others’ suffering may provoke 

unpleasant feelings (Condon & Feldman Barrett, 2013). However, in the majority of 

cases Jesus’ compassion resulted in his actions to alleviate people’s suffering. While 

the Gospels do not tell us what Jesus experienced as a result, it is plausible that seeing 

people’s suffering relieved would have resulted in Jesus experiencing positive affect, 

such as Joy.  

Second, in the narrative of the “death of Lazarus” (John 11:1-44) Jesus states that he is 

“glad” (chairō) that he was not there when Lazarus died (John 11:15). Danker et al. 

(2000) define chairō as being “in a state of happiness and well-being” (p. 1074). This 

would initially appear to be an inappropriate response to death. However, Jesus’ 

appraisal of the situation is that there is purpose in Lazarus’ death, namely “God’s 

glory” (John 11:4), and so that the disciples might believe (John 11:15). In this regard, 

Jesus knows that Lazarus will be raised from the dead. Third, Jesus experienced love 

for others in the context of his ministry. In Mark 10:17-22 Jesus has a conversation 

with a man who had great wealth. In this instance, Jesus had only just met this man 

and yet “Jesus looked at him and loved him” (Mark 10:21a).  

Teleological conformity to the image of Christ and affective well-being 

So far, I have presented an argument that AWB is to experience positive affect, such as 

joy and love, through relationship with God and other human beings, and by exercising 

dominion over the earth. To this I now add that AWB is inherently teleological. In this 

regard, there is an eschatological consummation that involves a movement from 

creation, where humanity was good but capable of sin (see 2.3.3), to new creation, 

where sin is no longer a possibility (Cortez, 2017). Because God is spirit, and humanity 

is embodied, there existed an ontological barrier between God and humanity (Habets, 

2009). There was also an epistemological barrier, as God exists beyond human 
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comprehension. Therefore, humanity’s relationship with God cannot be described as 

“mature or perfect.” The eternal Son took on a human nature to bridge the ontological 

and epistemological barrier between God and humanity. Through the Holy Spirit, 

humanity can be united with Christ, and thus participate in the divine life. As Crisp 

(2016) summarises, 

God creates a world of human beings made in the image of Christ in 
order that they may participate in the divine life through the agency of 
Christ's atoning work, by means of their union with Christ brought 
about by the person of the Holy Spirit (pp. xii–xiii).  

In 2 Corinthians 3:18 there is a clear link between Jesus, the Spirit, and the imago Dei. 

Humanity are being transformed into the image of Christ “with increasing glory, which 

comes from the Lord, who is the Spirit.” This expresses the present reality of humanity 

sharing in the divine image and looks forward to the completion of this transformation 

“at the eschatological resurrection” (Grenz, 2004, p. 624). As Cortez (2017) rightly 

summarises, “the image of God is an ongoing story of being transformed into the 

likeness of the Son through the power of the Spirit so that we become ever more 

conformed to the Son who is the true imago Dei” (p. 150).  

Applying this to AWB, it is only in Christ, through the Spirit, that humanity can truly 

experience AWB (i.e., love, joy), in this life, and into eternity. For example, in order to 

feel and know “the love of the Father for the Son by the Holy Spirit” humanity needed 

to be “included in one of the trinitarian persons, the eternal and incarnate Son” 

(Habets, 2009, p. 362). Tanner (2010) expresses it this way, “it is by being bound to the 

incomprehensible in and through Christ—and thereby gaining a new identity in him 

apart from anything we are in and of ourselves—that we will one day come to live a 

boundlessly full and good human life” (p.57). 

The above discussion indicates that humanity can experience degrees of AWB. In this 

regard, it is possible for a person to experience a degree of AWB through interpersonal 

relationships and exercising dominion of the earth. There is also another degree of 

AWB experienced by humanity due to being in the presence of God, as affirmed by the 

Psalms (Ps 16:11; 21:6). However, the joy experienced through union with Christ is 

judged to be an even greater degree of AWB, because it allows a believer to 
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participate in the divine life–to experience God’s joy without any ontological or 

epistemological barrier. The highest degree of AWB however, will only be experienced 

at the eschatological consummation. This is because in the present age, sin still 

prevails and is a cause of negative affective experience. It is therefore only in the 

eschaton when sin is no longer a possibility, that humanity will experience the degree 

of AWB as God originally intended. 

Considering the above discussion of degrees of AWB, we now need to consider the 

origin and causes of negative affective experience (e.g., anger, shame, fear, anxiety, 

depression), and the implications for humanity’s AWB in the present age. 

2.3.3 The origin and nature of sin and consequences for affective well-being 

The narrative of Scripture informs us that the first act of disobedience against God 

occurs in Genesis 3 when Adam and Eve are deceived by Satan into eating from “the 

tree of knowledge of good and evil” (Gen 2:17; 3:2). In his interpretation of this 

narrative, Williams (2003) sees the incitement of Adam’s and Eve’s emotions against 

God. For Adam and Eve, to “be like God” (Gen 3:4) through self-effort, was an 

intoxicating lie that triggered their lust for the knowledge of good and evil. Again, this 

interpretation is consistent with appraisal models of emotion generation where 

affective experience is part of a co-ordinated mental and physiological response to an 

object stimulus, in this case to be like God through self-effort. Adam and Eve’s act of 

disobedience also resulted in a number of consequences for all of humanity’s AWB. 

However, before looking at these consequences, we need to consider what is referred 

to as the doctrine of original sin. 

The doctrine of original sin 

There is general scholarly agreement that the image of God and God’s divine plan for 

humanity have been impeded in some way. Historically, this has been referred to as 

the fall which is caused by the original sin (Stump & Meister, 2020). There is significant 

debate over the impact that Adam’s sin has had on humanity, and whether humanity is 

culpable for Adam’s sin as well as their own sins. As Stanley Grenz (2000) asks: 

For what are we guilty—our own individual sins or also the sin of 
Adam? Do we begin life both sinful and guilty? Are we both depraved 
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and condemned? Does hell await the children of Adam because of the 
sin he committed, or only because of the sins we commit? (p. 199).  

The following presents a summary of the major theological positions on the doctrine of 

original sin, along with some major points of critique, in order to determine the most 

plausible explanation for the universalism of sin and its consequences for humanity’s 

AWB.  

First, in symbolic interpretations, Adam’s sin is purely symbolic of the passage of 

humanity from innocence to sin and alienation. As McCall (2019) summarises, “thus 

‘original sin’ refers only to the sin that originates within each of us, and not as 

something related to the sins of our first parents” (p. 218). This view rejects the belief 

in a historical Adam and Eve. However, if one is to uphold the belief in sola Scriptura, 

then we need to take seriously that in Romans 5:12-21, Paul “attributed a major role 

to an individual Adam and to his transgression in the beginning” (Blocher, 1997, p. 64). 

In Romans 5:12, Paul affirms that sin entered the world through one man, Adam. The 

consequence of Adam’s sin is death, which has spread to the whole human race. This is 

consistent with the Genesis 2:17, where God warns Adam and Eve, that the 

consequence of eating from the tree “of the knowledge of good and evil,” is that they 

will surely die.  

Second, corruption-only doctrines affirm that Adam’s original sin has disordered God’s 

creation, and through this disorder introduced corruption and death (Louth, 2020). 

However, humanity does not participate in Adam’s actual guilt. McCall (2019) notes 

that this is often considered to be the traditional view of the Eastern Orthodox Church 

but is also present in Protestantism. For example, Zwingli et al. (1983) argue that 

“original sin is not sin but a disease…the children of Christians are not condemned to 

eternal punishment on account of that disease” (p. 3). In more recent scholarship, 

Crisp (2020) argues that humans inherit a corrupt moral nature that normally 

inevitably yields actual sin, leading to death and separation from God. However, the 

idea that humanity is culpable for Adam’s sin is unjust. He argues that this is because 

humanity did not authorise Adam’s representation. Rather, original sin is an inherited 

moral condition, due to our ancestors selling themselves into slavery. Therefore, 

children who are born into slavery are not responsible for being born a slave. Fallen 
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humans are only culpable for the sins they actually commit. McCall (2019) notes that 

we should not confuse corruption only positions with Pelagianism which argues that 

Adam’s sin only provided humanity with a bad example, and not a corrupted nature. 

This view is readily rejected by an adequate reading of Romans 5:12-21. 

Corruption-only doctrines have merit. The inheritance of a sinful nature as a result of 

Adam’s sin is implied in Paul’s affirmation that, “one trespass resulted in 

condemnation for all people” (Rom 5:18a), and that “through the disobedience of the 

one man the many were made sinners” (Rom 5:19a). Bird (2013) describes this as 

“Adam originated the deadly sin pathogen that leads to infection and infirmity, for 

which there is no immunity” (p. 682). However, the claim that humanity does not 

participate in Adam’s actual guilt is not supported by Scripture. Christ’s atonement was 

necessary for all because all are guilty (2 Cor 5:14-15). No-one can be justified by 

keeping the law (Rom 3:20; Gal 2:16) for we are judged already guilty. Additionally, as 

Madueme (2020) writes, “Original guilt is implied in the nature of the gospel itself, 

with Christ’s atoning sacrifice intended precisely for people who are in Adam and thus 

under the curse of eternal death” (p. 135). 

A third interpretation, is that humanity inherited both a corrupted nature and original 

guilt from Adam, based on a so called “realist” view. According to the Augustinian 

tradition, all of humanity was really present with Adam when he sinned. It is because 

humans were in Adam’s loins “seminally” that humanity is born guilty of Adam’s sin, 

and thus stand condemned. However, theologians today generally reject Augustine’s 

view that a sinful human nature is transmitted through sexual intercourse, on the basis 

of Augustine’s mistranslation of Romans 5:12, and its dependency on monogenism 

which conflicts with modern science (Madueme, 2020).  

A fourth position is that humanity inherited both a corrupted nature and original guilt 

from Adam, based on a legal argument. Proponents of this view appeal to the 

parallelism between Christ and Adam in Romans 5:12-21 (Madueme, 2020). Adam is 

the federal head (or representative) of the human race. Therefore, God counts 

humanity guilty for Adam’s first sin which is imputed to us. Similarly, as Christ is the 

head of those reborn by the Spirit, his righteousness is reckoned, or imputed to our 

account. This argument requires death, as a consequence of Adam’s sin, to be 
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understood primarily as “spiritual,” as it is inflicted before conception. Critics of this 

view argue that it is more likely that Paul had in mind physical death (Rom 5:13-14; Cf. 

1 Cor 15)(Blocher, 1997). This view also does not account for Paul’s statement that 

humanity did not sin like Adam by “breaking a command” (Rom 5:14). Furthermore, a 

case can be made from Scripture that God does not punish people for someone else’s 

sins (Deut 24:16; cf. 2 Kgs 14:6; 2 Chr 25:4) (Bird, 2013). 

Fifth, according to McCall (2020) there are other “mediate” views that sit “in a 

conceptual space between the corruption-only views, on the one hand, and realism 

and federalism on the other hand” (p. 233). For example, Henri Blocher (1997) argues 

that for Paul, sin is undefined apart from the law, and thus it cannot be made the 

object of judgement (Rom 5:13). Therefore, “the role of Adam and of his sin in Romans 

5 is to make possible the imputation, the judicial treatment, of human sins. His role 

thus brings about the condemnation of all, and its sequel, death” (Blocher, 1997, p. 

77). God sees humanity in Adam and through Adam, in the framework of the Adamic 

covenant. Since all humanity were in Adam, the head, God sees humanity’s sins as 

committed against the Genesis 2 command to “not eat from the tree of knowledge of 

good and evil” (Gen 2:17). This is evident in the period before Moses when there was 

no law (Rom 5:14). Hence, Blocher’s paraphrase of Romans 5:12, “Just as through one 

man, Adam, sin entered the world and the sin-death connection was established, and 

so death could be inflicted on all as the penalty of their sins” (Blocher, 1997, p. 78). 

What Adam passed on to all humanity was a depraved nature, rather than original 

guilt. In other words, humanity is not guilty before God for the sin that Adam 

personally committed, only their own sins. However, because we inherit a depraved 

and sinful nature from Adam, we still stand condemned before God. In this way, 

Blocher’s view, balances “corporate identity and individual responsibility” (Bird, 2013, 

p. 681). Based on the above review of the various positions, Blocher’s view is judged to

offer the most plausible explanation for the universalism of sin. Having concluded the

general consequences of Adam’s original sin for humanity, we can now explore the

specific consequences of Adam’s sin for humanity’s AWB.

Knowledge of good and evil and negative affectivity 

Adam and Eve were deceived by Satan into eating from “the tree of knowledge of 

good and evil” (Gen 2:17; 3:2). The knowledge of “good and evil” (Gen 2:17) is 
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considered to be a merism, indicating a whole range of knowledge between “good and 

evil” (Walton, 2001, p. 170). Usage of this rhetorical device in the Old Testament 

indicates that this knowledge consists of passing judgement (Gen 24:50; 31:24, 29), the 

ability to discern (2 Sam 14:17) and discriminate (2 Sam 19:35; 1 Kgs 3:9; Isa 7:15-16). 

The first consequence of this knowledge was that “their eyes were opened, and they 

realised they were naked” (Gen 3:7). Their new knowledge of good and evil resulted in 

an awareness of their nakedness, with the implication that they now feel shame 

(Walton, 2001). However, it is important to clarify that this awareness did not have to 

result in shame. Being naked did not suddenly become sinful, rather, because the 

knowledge of good and evil was acquired through disobedience, the ability to be 

discerning and discriminating was corrupted. Hence, Adam and Eve felt shame because 

they appraised what God had determined was good, as bad. The second consequence 

is that Adam hid from God because he felt “afraid because I was naked” (Gen 3:10). In 

this instance, Adam’s new knowledge of his nakedness was evidence that he had 

disobeyed God. It was his disobedience that was the basis for his fear of God. The 

inclusion of Adam’s affective experience in the narrative tells us something about how 

he was interpreting the situation. Adam was no longer secure in himself, or his 

relationship with God. In the Reformed tradition, if Adam and Eve had not disobeyed 

God, after a period of probation, they would have come to this knowledge through 

obedience and invitation (Habets, 2009). However, because they came to a knowledge 

of good and evil through disobedience, they experienced shame and fear. 

Physical death, spiritual separation, and negative affectivity 

Adam and Eve’s disobedience also resulted in physical death (Gen 2:17). Humanity was 

banished from the garden (Gen 3:23), so that they could not eat from the tree of life 

and live forever (Gen 3:22). This also resulted in a spiritual separation from God (Rom 

5:18-19; cf. Eph 2:1; Col 2:13)(Moo, 2000). One of the consequences of sin is alienation 

from God: “sin brings a disruption to the divine-human relationships” (Bird, 2013, p. 

673). As sin “defiles God’s presence” it prevents humanity from having unmitigated 

access to him (Walton, 2001). Pressing this idea further, it is because of Adam’s sin, 

that humanity is born “into this world already separated from the empowering Divine 

Presence” (Maddox, 1994, pp. 80–81). Hence, following expulsion from the garden, 

God’s divine presence was only experienced from a distance (Exod 20:18-19). The 
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implication is that humanity’s capacity to experience joy and love through relationship 

with God was diminished. Additionally, the introduction of death was accompanied by 

negative affective experiences such as grief, suffering, and fear of death. 

Interpersonal relationships and negative affectivity 

Another consequence of Adam and Eve’s disobedience to God, is related to 

interpersonal relationships. God says to Eve that “your desire will be for your husband, 

and he will rule over you” (Gen 3:16). The Hebrew word translated “desire” (tešû·qā(h)) 

occurs only two other times in the Old Testament (Gen 4:7; Song of Sol 7:10). In light 

of the context of childbearing (Gen 3:16a), Walton (2001) interprets this as “Eve’s 

desire to fulfill her mother role will inevitably result in her husband’s domination” (p. 

237). This is not a statement on gender roles, but simply stating the inevitable. 

Following expulsion from the garden, we also see humanity’s interpersonal 

relationships declining rapidly. For example, Cain kills his brother Abel (Gen 4:8). This is 

representative of how emotions such as envy, and hatred destroy relationships (Jas 

4:1-3)(Bortner, 2018).  

However, as Fretheim (2012) argues, this does not mean that humanity cannot 

experience a measure of happiness (characterised by feelings of delight and joy), 

through relationships. This is because creational gifts such as children (Ps 113:9), 

married life (Prov 5:18), and enjoyment of one’s work (Eccl 3:13; 5:18-20; 8:15), still 

have the capacity to generate happiness. Therefore, “people who are not Christians, 

nor religious, or who have never experienced redemption, can be happy by virtue of 

(and within) their humanity in relationship to others” (Fretheim, 2012, p. 46). 

Exercising dominion and negative affectivity 

Another consequence of sin is that the ground is cursed (Gen 3:17). Therefore, 

humanity has to work the ground through “painful toil” (Gen 3:17). Here, “the ground” 

refers to the entire cosmos that is subject to futility and decay (Madueme & Reeves, 

2014, p. 16). In Romans 8:19-22, Paul describes how “creation was subject to 

frustration” and is in “bondage to decay.” This is an allusion to the result of the curse 

in Genesis 3:17-19. Therefore, humanity’s survival will be continually in question, 

resulting in anxiety, stress, and pain (Walton, 2001). 
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2.3.4 Union with Christ and affective well-being in the present age 

Having considered the origin and nature of sin and consequences for humanity’s AWB, 

attention now turns to considering how believers’ union with Christ (participatio 

Christi) results in AWB, not only in eternity, but in the present age. As described earlier 

in this chapter, being united with Christ through the Holy Spirit, enables humanity to 

participate in the divine life (see Teleological conformity). As the Apostle Peter 

declares, “he has given us his very great and precious promises, so that through them 

you may participate in the divine nature, having escaped the corruption in the world 

caused by evil desires” (2 Pet 1:4). It is because a believer is united with Christ, that 

they share in all the benefits of his life, death, and resurrection. In terms of AWB, these 

benefits include transforming humanity’s experience of both positive affect such as joy 

and love, and negative affect such as grief and anger, in the present age. To 

understand how union with Christ brings about this transformation, we need to 

consider the vicarious humanity of Christ.  

The vicarious humanity of Christ considers not only Christ’s substitutionary act of 

atonement on the cross, but how through his incarnation, and entire life and activity, 

Christ represents humanity in every way to God. As Torrance writes, “Jesus, in and 

through His humanity took our place, acting in our name and on our behalf before 

God, offering what we could not offer, the perfect response of man to God” (Torrance, 

1971, p. 145). Some of the ways in which Christ represents humanity’s response to 

God, include but are not limited to, faithfulness, worship, obedience, loving, service, 

proclamation, belief, repentance, and affective response (Kettler, 2005, 2010; 

Torrance, 1971). As an example, Torrance (1971) elaborates how the vicarious 

humanity of Christ works in terms of faith. From a covenantal perspective, God keeps 

faith with us and requires his people to keep faith with Him. However, as humanity is 

unable to keep faith with God, Christ in his solidarity with humanity, needed to believe 

for us. Thus, Christ fulfilled the covenant from both sides (Colyer, 2001). On our behalf 

Christ offers to God “the perfect response of human faith which we could not offer” 

(Torrance, 1971, p. 154). While we cannot rely on our own believing, we can rely on 

Christ’s faithfulness towards God, which “undergirds our feeble and faltering faith and 

enfolds it in His own” (Torrance, 1971, p. 154). Ultimately, only Christ’s response is 

valid, it is the faith of Christ alone that justifies us (Gal 2:15-21). We therefore respond 
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to God on the basis of Christ’s faith, and not our own. As Torrance (1992) writes, 

“Jesus Christ is our human response to God. Thus, we appear before God and are 

accepted by him as those who are inseparably united to Jesus Christ our great High 

Priest in his eternal self-representation to the Father” (p. 80).  

This brings us to consider the work of the Holy Spirit in uniting us with Christ and 

enabling humanity to respond to God. As Kettler (2010) describes: 

The Holy Spirit mirrors the double movement of the incarnation (from 
God to humanity, from humanity to God) through being given by the 
Father through the Son (God to humanity) enabling us to respond in 
faith, participating in the faith of the Son through the Spirit (humanity 
to God) (p. 256).  

This not only applies to faith, but to all aspects of our response to God, including 

affective response. The Holy Spirit not only enables us to participate in the divine life 

but also enables humanity to imitate Christ (imitatio Christi) as an expression of the 

divine life. When imitation flows out of participation, the result is a genuine freedom 

and joy in responding to God, without fear or guilt that our faith response is never 

good enough to be acceptable to God. In contrast, when imitation is separated from 

participation, it can result in a works righteousness, rather than a freely given response 

to God’s grace in Christ, through the Spirit (T. D. Johnson, 2010). Elmer Colyer (2001) 

summarises the significance for humanity of Torrance’s theology on the vicarious 

humanity of Christ: 

Our telos in Torrance’s theology is personal sharing in union and 
communion with God the Father through Jesus Christ and in the Holy 
Spirit in which we become ever more fully human and free, and 
respond in thanksgiving, faith and joyous freedom, as children of God, 
in the Spirit through the Son to the Father. It is a personal sharing of 
our humanity in union and communion with God, first in Jesus Christ 
through his vicarious humanity, and then in our humanity as we are 
incorporated by the Spirit into Christ and his union with our humanity 
in the incarnation (p. 122). 

Having briefly described the vicarious humanity of Christ, we can now consider how 

this might apply to humanity’s AWB. In terms of Chalcedonian theology, it has already 

been affirmed that the eternal Son, in taking on a human nature, genuinely 

experienced human emotion, as a man. As Christ is never disembodied, he 
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experienced emotion as a psychosomatic whole, involving thoughts, affects, and bodily 

events/processes that interrelate. Christ was therefore able to fully experience all of 

the complexity of human emotion, our understanding of which is enhanced by the 

appraisal theory of emotion causation. With this in mind, we can authentically contrast 

how Christ was able to vicariously offer what humanity could not, the perfect affective 

response of man to God.  

First, in terms of positive affect, we can contrast the disciples’ response of joy with 

Christ’s response in Luke 10:17-24. As previously discussed, the context is the seventy-

two who were sent out to proclaim that the “kingdom of God has come near” (10:9b, 

see Relationships and affective well-being). The object of the disciples’ joy (chara) is 

the demons submitting to them. However, Jesus tells them not to base their joy on the 

demons’ submission, but to “rejoice that your names are written in heaven” (Luke 

10:20b). To underscore this point, Jesus is described as being “full of joy through the 

Holy Spirit” (Luke 10:21). The word used to describe Jesus’ joy is the rare Greek verb 

agalliaō, which means “to be exceedingly joyful, exult, be glad, overjoyed” (Danker et 

al., 2000, p. 4). Jesus’ joy needs to be understood in relation to the Holy Spirit. Jesus 

possessed the Holy Spirit without measure. He was conceived by the Holy Spirit (Luke 

1:25), the Spirit descended on him at his Baptism (Luke 3:22). He is full of the Holy 

Spirit (Luke 4:1), and lives in the power of the Spirit (Luke 4:14). The Spirit of the Lord is 

on Jesus to proclaim the good news to the poor (Luke 4:18-19). While the Spirit 

mediates Jesus’ joy, the object of that joy is God the Father. In fact, Jesus refers to God 

as “Father” five times and to himself as the “the Son” three times (Luke 10:21-22). The 

focus “is on the intimacy and the reciprocity of their relationship” (Voorwinde, 2011, p. 

131). Because Jesus is acting vicariously on behalf of humanity, the joy that he 

experienced through relationship with the Father, and mediated by the Holy Spirit, 

becomes the joy of humanity as they participate in the life of Christ (Kettler, 2010, p. 

xxiv).  

This is affirmed by Jesus’ desire that his joy might be in his disciples (John 15:11). This 

desire is stated in the context of the metaphor of the “vine and the branches.” This 

signifies the importance of the disciples remaining in him (John 15:4). As Burge (2000) 

writes, “In order to sustain a genuine spiritual life in the world, believers must remain 

intimately attached to Christ” (p. 415). If the disciples remain in him, they will inherit 
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his joy. As Burge (2000) also writes, “Jesus’ joy has come through his reliance on God 

and his obedience to his Father’s will. We inherit not only his joy, but the capacity 

given through the Spirit to enjoy God in the same manner” (p. 419).  

Another example of experiencing joy through Christ, is the contrast between 

joy/rejoicing and distress in 1 Peter 1:6-8. Hockey (2016) argues that for the author of 

1 Peter, the object of the believers’ rejoicing is God, who is evaluated as good and 

beneficial to a person’s flourishing (1 Pet 1:3-5). As God is evaluated as beneficial, this 

prompts the action-tendency to move towards God/maintain good standing with God. 

In contrast, the object of the believers’ distress is persecution (1 Pet 1:6). However, 

rather than giving in to the action-tendency to avoid this, the author seeks to change 

the audiences’ evaluation by putting persecution into perspective (1 Pet 1:7). Trials 

have come so that their faith may be proved genuine, and may result in praise, glory 

and honour. Therefore, one does not need to be distressed by persecution. The author 

then shifts to Christ as the primary object (1 Pet 1:7-8), who fills believers with “an 

inexpressible and glorious joy.” In other words, “in a sense, they are already 

participating in the glorious joy they will experience in full when Christ is revealed” 

(Hockey, 2016, p. 132).  

Second, in terms of transforming negative affect, we can contrast Cain’s expression of 

anger in Genesis 4, with Christ’s expression of anger in clearing the temple (John 2:13-

25). As previously described, because humanity acquired the knowledge of good and 

evil through disobedience, the ability to be discerning was corrupted. Hence, Adam 

and Eve felt shame because they appraised what God had determined was good 

(nakedness without shame), as bad. The devastating consequences of corrupted 

appraisal are clearly seen in the context of the first murder recorded in Scripture (Gen 

4:5). Cain was angry because of God’s disapproval of his offering. In this regard, the 

Lord’s questioning of Cain’s anger indicates that he does not need to be angry because 

if he does what is right, he will be accepted (Gen 4:6-7). At this point, Cain has the 

opportunity to regulate the emotion of anger, which only produces a tendency to act.  

According to Gross (1998), emotion regulation (ER) focuses on “the processes by which 

individuals influence which emotions they have, when they have them, and how they 

experience these emotions” (p. 275). This includes the deployment of “cognitive and 
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behavioural processes that influence the occurrence, intensity, duration, and 

expression of emotion” (Campbell-Sills & Barlow, 2007, p. 542). These processes occur 

both consciously and non-consciously (Bargy & Williams, 2007; Rottenberg & Gross, 

2003). In this regard, Williams et al., (2009) define non-conscious emotion regulation 

as “the unintentional, automatic, and relatively effortless control of one’s exposure to, 

processing of, and response to emotionally evocative events” (p. 848).  

Gross (2007) describes three core features of ER. First, the activation of a goal to 

modify how one is feeling. This involves an evaluation as to what constitutes an 

appropriate response to environmental demands (Campbell-Sills & Barlow, 2007; Cole 

et al., 2004; Gross, 1998). Second, the use of strategies/processes to change how one 

is feeling. Third, an impact on the emotion trajectory including the duration, strength, 

and expression of an emotion. For example, emotions such as anger or fear are 

moderated when they are deemed inappropriate to the situation, or alternative 

appraisals of a situation are sought if it is deemed that they will trigger emotions that 

are problematic (Keltner et al., 2019). Positive emotions may also be regulated, for 

example, to prolong the effects of a positive event (Mikolajczak et al., 2008). Applying 

ER theory to Cain’s story, he needed to regulate his emotion of anger in order to deal 

with the root cause, namely the feeling of rejection (Anderson, 1995). However, he 

gives in to the sin that is described as “crouching at your door” (Gen 4:7), allowing it to 

rule over him. Cain, therefore, does not regulate his emotion of anger, but gives in to 

the desire to attack and kill his brother Abel that is prompted by that anger (Gen 4:8). 

In contrast, in John 2:13-25 we read how Jesus positively utilised anger in relation to 

clearing the temple courts. Jesus went to Jerusalem and found people selling livestock 

and exchanging money in the court of the Gentiles. Jesus rightly appraised and reacted 

to this stimulus; his zealous anger arose because the overt commercialization was 

denying the opportunity for Gentiles to worship his Father. This motivated him to clear 

the temple courts. It is important not to overstate the so-called violence in this scene. 

As weapons could not be brought into the temple, Jesus improvised a whip probably 

made of rushes used for animal bedding (Burge, 2000). This was more for effect, than 

to cause harm. In this regard, Jesus was able to regulate his anger, so that he did not 

sin. 
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To redeem humanity’s corrupted nature, Christ needed to learn to be discerning and 

discriminating through obedience in the power of the Holy Spirit. The narrative of 

clearing the temple courts is just one example of how Jesus was able to perfectly 

appraise every object stimulus, and in his vicarious humanity, offer the perfect human 

emotional response to God. In another example, Mark 3:1-6 recalls the narrative of 

Jesus healing a man with a shrivelled hand on the Sabbath. Jesus asks those present 

regarding whether it was lawful to do good on the Sabbath, but they did not answer 

him (v.4). In response, Jesus experiences the emotions of anger (orgē), and distress 

(syllypeō) (v.5). The object stimulus of these emotions is the Pharisees, whom Jesus 

rightly appraises as having “stubborn hearts” (v.5). Jesus regulates and utilises these 

emotions in a positive way by healing the man’s hand. In doing so, he vicariously 

redeems what might be considered as “negative emotions,” by utilising them for the 

benefit of others’ well-being, ultimately giving glory back to God. In his vicarious 

humanity, Christ takes our misplaced, sinful anger, and presents it to God as his 

perfectly appropriate and Godly anger. 

Christ was also able to express his emotions freely without sinning (Heb 4:14; 1 Pet 

2:22). As a man who lived in dependence on God and the power of the Spirit, he was 

able to regulate his affective experience. He did not allow his affective experience to 

dictate his actions. Nowhere is this more evident that in the Garden of Gethsemane. 

The Gospel of Matthew records how Jesus went with his disciples to a place called 

Gethsemane (Matt 26:36). Not long after arriving, Jesus experienced sorrow (lypeō), 

agitation (adēmoneō), and grief (perilypos) (v.37-38). The context is Jesus’ wrestling 

with his impending death. Luke records that as he was praying, Jesus was in anguish 

(agōnia), and his “sweat was like drops of blood” (Luke 22:44). In John’s Gospel, Jesus 

says that he is troubled (tarrasō) (John 12:27). The context is again his impending 

death. Despite his agony and suffering, Jesus chose to submit to the will of the Father 

and die on the cross. Furthermore, the writer of Hebrews describes how, “For the joy 

set before him he endured the cross, scorning its shame, and sat down at the right 

hand of the throne of God” (Heb 12:2b). Jesus was humiliated and shamed on the 

cross, however he considered this insignificant in light of the “joy set before him” 

which was his exaltation at the right hand of God. Jesus in his humanity, also affirms 

that experiencing sorrow is an appropriate response in the right context. In this 
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present age, AWB is not the complete absence of negative affective experience, as this 

would make one inhuman. Rather, it is how negative affect is regulated that is 

important. Because Jesus is acting vicariously on behalf of humanity, his perfect 

emotional regulation, can become humanity’s as they participate in the life of Christ, 

albeit imperfectly in this present age. 

In all the ways described above, Christ acts vicariously on behalf of humanity. Christ 

takes all of our imperfect human emotional responses, and through the enabling of the 

Spirit, transforms them into perfect human emotional responses to God. This has a 

number of implications for humanity. First, believers who are united to Christ, are free 

to partake in Jesus’ overabundant joy that he experiences in relationship with the 

Father, through the Holy Spirit. Second, believers are empowered by the Spirit to 

follow Christ’s example to utilise and regulate emotions to exercise dominion over the 

earth. For example, because emotions produce strong action tendencies, our anger 

can be utilised to address injustice, and our labour can be prompted by love (1 Thess 

1:3). Third, rather than suppressing or avoiding unpleasant emotions, in Christ, we can 

experience and work through our own sorrow and grief. This is achieved through 

having a focus on participating in God’s eschatological transformation of creation that 

culminates in an eternity with Christ, that produces positive affect in the present, 

alongside our sorrow and grief. 

For the believer, AWB in the present age is not achieved through striving to extirpate 

the passions (fear, desire, mental pain/distress) as the Greco-Roman Stoic 

philosophers argued (Dillon, 2000; Dixon, 2012; Hockey, 2016; Sandbach, 1989). As 

Lister (2013) rightly argues, we need to “overcome the fallacy—common not only to 

ancient philosophical thought, but also to much popular evangelical thought—that 

emotions are the problem and that we should rule or eradicate them by stern reason” 

(p. 283). Humanity is not called to live an apathetic life, but rather to embrace human 

emotions in our union with Christ. In doing so we become more fully human and 

experience an affective well-being that is not based on circumstances, but on 

participation in the divine life.  
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2.3.5 Conclusion 

The second part of this chapter has outlined a theology of affective well-being (AWB) 

from a Christological anthropological perspective. Christ is the true imago Dei and the 

paradigm for humanity. Humanity experiences AWB (e.g., love, joy) as they manifest 

God’s presence, expressed through their relationship with God and other human 

beings, and exercise of dominion over the earth. AWB is also inherently teleological, 

experienced through participation in the divine life, by means of humanity’s union with 

Christ, brought about by the Holy Spirit. However, the ability to experience AWB in the 

present age is diminished because of the consequences of Adam’s original sin for the 

entire human race. This includes physical death, painful toil (Gen 3:17), and a 

diminished happiness through interpersonal relationships.  

It is only through union with Christ that humanity can experience a greater degree of 

AWB in the context of a fallen world. Through Christ’s perfect vicarious affective 

response to God, humanity’s emotional responses can be transformed as believers 

participate in the divine life. In this regard, believers experience positive affect as they 

partake in Jesus’ overabundant joy and are also empowered to utilise emotions 

positively as they seek to image God. Christ also enables believers to face the reality of 

suffering, by sharing in his future oriented focus. For the joy set before him he endured 

the cross. AWB in the present age is not the extirpation of the passions, but to 

embrace human emotions in union with Christ, allowing Christ to transform us into his 

image. 

Having outlined a theology of affective well-being (AWB) from a Christological 

anthropological perspective, in the next chapter I will critically review existing research 

and psychological literature that seeks to identify the causes of humanity’s affective 

well-being (AWB).  
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Chapter 3  Literature Review 

3.1 Introduction 

This chapter provides a critical review of existing literature that seeks to identify the 

causes of affective well-being (AWB). Specifically, in accordance with the definition of 

AWB adopted by this study, it identifies existing knowledge related to what causes the 

generation of positive and negative affect (PA and NA). Because of the limited research 

in this area directly involving pastors, the literature review has been expanded to 

include research within the wider discipline of psychology. Accordingly, it identifies 

knowledge gaps in relation to the causes of pastors’ AWB, that this present study seeks 

to address. 

3.2 Emotion generation and regulation theory 

Emotion generation and regulation theory were introduced in chapter two which 

explored the nature and causes of humanity’s AWB from a Christological 

anthropological perspective. This section of the literature review identifies existing 

research where these theories have been identified as causes of AWB, both amongst 

the pastoral profession and other populations. 

3.2.1 Emotion generation theory 

In chapter two, I described various emotion generation theories and presented an 

argument that the appraisal model of emotion generation most closely aligns with how 

affective experience is depicted in Scripture. Accordingly, considering this evidence, 

the appraisal model of emotion generation was adopted by this thesis, providing 

insight into the causes of humanity’s affective experience depicted in Scripture.  

A review of existing literature has identified, to the best of my knowledge, no existing 

studies where the appraisal model of emotion generation is specifically applied to 

pastors’ AWB experiences. However, Lee and Iverson-Gilbert’s (2003) study of 

Protestant clergy does identify that clergy’s perceptions of congregational criticism and 

level of support have an influence on their AWB. Hence their conclusion that, “instead 

of trying to help pastors by merely reducing the occurrence of external stressors, we 

should pay more attention to the meanings that pastors give to their experiences” (Lee 
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& Iverson-Gilbert, 2003, p. 255). For example, while it may not be possible to eliminate 

conflict, it may be possible to teach pastors how to appraise conflict more positively 

and respond constructively to it, which, according to appraisal theory, would alter an 

emotional response to the object stimulus of criticism (Moors, 2009; Moors et al., 

2013). 

Similarly, a significant study among Civil service employees proposed that emotional 

reactions are more closely tied to perceptions of the work environment, than to 

objective features (Van Katwyk et al., 2000). In referencing Spector (1998), the authors 

describe their theoretical framework as, “situations that are perceived as job stressors 

lead to negative emotional responses, which in turn lead to various behavioural (e.g., 

absence), physical (psychosomatic symptoms), and psychological (e.g., job satisfaction) 

strains” (Van Katwyk et al., 2000, p. 224). Furthermore, perceptions are the result of 

the cognitive process that gives meaning to an affective reaction. “Thus the cognitive 

structure of job-related affective well-being that is used in the processing of 

information by employees is critical to the interpretation, meaning, and experience of 

emotions” (Van Katwyk et al., 2000, p. 228). This theory of job-related affective well-

being is also consistent with the appraisal theory of emotions adopted by the present 

study. 

Considering the power of cognitive appraisal to influence humanity’s AWB (see 

chapter two), this is deemed to be an area of research worth pursuing in the current 

study. 

3.2.2 Emotional regulation theory 

Closely related, but distinct from emotion generation theory, is emotional regulation 

(ER) theory. Chapter two provided a definition of emotion regulation (ER) as the 

“processes by which individuals influence which emotions they have, when they have 

them, and how they experience these emotions” (Gross, 1998, p. 275). Some emotion 

theorists argue that the psychological processes that govern emotion generation and 

ER are so intertwined that you cannot distinguish them (Campos et al., 2004; Kappas, 

2011; R. A. Thompson, 2011). They are “conjoined from the beginning as one 

observable process–a process that reflects the attempt by the person to adapt to the 

problems he or she encounters in the world” (Campos et al., 2004, p. 379). However, 
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the argument is one of process versus function. While Campos et al. (2004) rightly 

argue that many of the psychological processes of emotion generation and regulation 

are similar (e.g., appraisal and reappraisal of an object stimulus), they also remain 

functionally distinct (Gross, 2007). In this regard, ER is functionally distinct from 

emotion generation because it involves a judgement on whether an emotional 

response is good or bad, appropriate, or inappropriate, desirable, or undesirable. The 

judgement then motivates an effort to modify an emotion based on a person’s goal. 

For example, a person who is angry at a work colleague, may find themselves wanting 

to vent that anger at his/her family. However, recognising that his/her family is not the 

cause of their anger, the person tries to moderate his/her anger. Hence, emotion 

regulation is deemed to be distinct from emotion generation (Cole et al., 2004; Gross & 

Barrett, 2011; Rottenberg & Gross, 2003). 

Chapter two went on to explore how ER theory provides insights into the causes of 

humanity’s affective experience from a Christological anthropological perspective. 

Accordingly, it contrasted humanity’s struggle to regulate their emotions with Jesus’ 

ability to perfectly regulate his emotions (e.g., he was able to express his emotions 

freely without sinning, Heb 4:14; 1 Pet 2:22). Furthermore, because Jesus was acting 

vicariously on behalf of humanity, his perfect emotional regulation can enable 

believers to imitate Christ in the way he regulated his emotions. This produces positive 

affect in the life of a believer and enables one to regulate experiences of negative 

affect, rather than suppressing or avoiding unpleasant emotions.  

Having established the benefits of ER for humanity’s AWB, attention now turns to the 

psychological literature and pastoral studies for evidence that ER influences AWB. In 

terms of the latter, to the best of my knowledge, there are no specific published 

studies that have explored the relationship between ER and AWB amongst the pastoral 

profession. However, some studies have explored the relationship between ER and 

subjective well-being. For example, Sonia Mims (2019) thesis found that two ER 

strategies–cognitive reappraisal and emotion suppression–were both positively 

correlated with life satisfaction and happiness amongst pastors in the Wesleyan 

Church, USA. Cognitive reappraisal is a specific ER strategy that involves “changing the 

way the individual thinks about a potentially emotion-eliciting situation in order to 

modify its emotional impact” (O. John & Gross, 2004, p. 1302). Based on this 
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definition, it is not surprising that cognitive reappraisal is correlated with life 

satisfaction and happiness. What is surprising is that emotion suppression (the down 

regulation of experienced emotions) also positively correlates with life satisfaction and 

happiness. One explanation for this finding is that in religious settings, the expression 

of negative emotions may be discouraged. Therefore, for a pastor with the role of a 

shepherd, to “deviate from the ideal image may increase stress within ministry” 

(Mims, 2019, p. 25). This explanation is consistent with wider research in the field of 

ER that suggest that sensitivity to the context in which an ER strategy is employed 

determines whether it produces adaptive or maladaptive outcomes (Bonanno & 

Burton, 2013). Additionally, ER research has found that suppressing the expression of 

emotions can be adaptive, whereas suppressing the experience of emotions can be 

maladaptive (Webb et al., 2012). However, while Mims (2019) findings amongst the 

pastoral population are consistent with wider research, a limitation of this study in 

relation to the present research is that it did not use a specific measure of affect. 

In terms of the broader psychological literature, there is evidence that ER influences 

AWB as follows. First, studies have shown that individuals who consistently employ the 

ER strategy of reappraisal experience increased PA and decreased NA (O. John & Gross, 

2004). Similarly, Sharma and Srivastava’s (2020) study involving doctors (working in 

Delhi, India) found that cognitive reappraisal predicted PA (accounting for 50.3% 

variance), and NA (15.5% variance). In another study, Webb et al. (2012) conducted a 

meta-analysis investigating the effectiveness of ER strategies to modify emotional 

outcomes. The study found that reappraising the object stimulus of an emotion 

eliciting event and using perspective taking were effective in positively modifying 

emotional outcomes. 

Aldao et al. (2010) also conducted a meta-analysis of ER studies, in this instance 

investigating the relationship between ER strategies and psychopathology. Although 

none of the 114 studies used a measure of affect, the analysis is useful in terms of 

establishing a relationship between clinical depression and anxiety, and various ER 

strategies. Accordingly, the maladaptive ER strategies of rumination, avoidance, and 

suppression, positively correlated with depression and anxiety. Conversely, the 

adaptive ER strategy of problem solving was negatively associated with depression and 

anxiety, and the strategy of reappraisal negatively associated with depression.   
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Considering the potential of ER to influence AWB, this is deemed to be another area of 

causation worth exploring to bring new insights in relation to pastors’ AWB. Having 

reviewed literature that identifies a relationship between emotion generation, ER 

theory, and AWB, attention now turns to looking at research that has identified a 

relationship between occupational stressors and AWB. 

3.3 Occupational Stressors 

There is a large body of research that has established a link between job stressors and 

a wide range of negative affective states related to the workplace, such as feeling 

anxious, depressed, discouraged, fatigued, and miserable. Employees in human service 

professions (e.g., social workers, nurses), are at particular risk of affective and stress 

related disorders including anxiety, depression, and burnout. The risk is heightened, 

among other things, due to the emotional demands, high responsibility, and job 

complexity of service professions (Wieclaw et al., 2006). Similarly, pastoral work, as a 

human service profession, can place substantial demands on pastors that may result in 

stress, which in turn influences AWB. 

There are numerous forms of pastoral stress identified in existing literature. These 

include role conflict, conflict and criticism, the emotional demands of pastoral 

counselling, effort-reward imbalance, and emotional labour. 

3.3.1 Role conflict 

A common cause of stress is role conflict. The Open Education Sociology Dictionary 

defines role conflict as “a situation in which contradictory, competing, or incompatible 

expectations are placed on an individual by two or more roles held at the same time” 

(“Role Conflict,” 2013). 

Pastors may experience role conflict as they often “must serve simultaneously in 

numerous roles such as mentor, caregiver, preacher, leader, figurehead, disturbance 

handler, negotiator, administrator, manager, counselor, social worker, spiritual 

director, teacher, and leader in the local community” (Proeschold-Bell et al., 2013, p. 

201). Stress may occur when “clergy perceive that the requests made by congregants 

outstrip their ability to perform them” (Proeschold-Bell et al., 2011, p. 707). In one 

study, managing multiple roles, the day-to-day workload, and dealing with unrealistic 
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expectations, were mentioned as the greatest causes of stress for clergy (Charlton et 

al., 2009). In a large study involving British Pentecostal Ministers, Kay (2000) explored 

the relationship between role conflict and personality traits. The results of the study 

indicated that ministers perceived that their congregations wanted them to give more 

priority to functions such as administration, managing, and fund raising than they 

wanted to give to those functions. This was theorised to cause role conflict as the 

minister’s priorities (e.g., preaching and pastoring), “cannot be actualised without 

compromising the expectations of others” (p. 123). 

While these studies establish that role conflict is a cause of stress for pastors, none of 

these studies have specifically sought to explore how role conflict influences AWB. 

Other studies have included aspects that may be interpreted as role conflict, without 

specifically naming the concept. For example, Irvine’s (2006) study found protestant 

Canadian clergy felt called to be a spiritual mentor/leader, but then were confronted 

with the reality of the survival of the church and its fiscal operation. They perceived 

that the congregation expected them to be administrators and CEOs; tasks they felt 

least equipped to do. Pastors also felt a sense of grief (negative affect) because the 

calling of ministry had become the task of administration. Irvine theorised that this 

involves a “crisis of identity” where pastors feel a sense of inadequacy and failure 

because they were not fulfilling their calling. However, this study could have gone 

further in exploring the theory of identity as a potential causal mechanism of pastors’ 

well-being. There is also a lack of interaction with academic literature on identity. 

Additionally, there is no evidence of alternative theories being explored to explain the 

call to be a spiritual leader and expectations around the administrative aspects of the 

role. 

3.3.2 Conflict and Criticism 

Congregations and eldership often have high expectations of their pastors leading to 

conflict and criticism (Charlton et al., 2009; Coleman, 2015). As Adams (2017) writes: 

Leading organizations composed of people with diverse priorities, 
histories, and personalities is complex work. Clergy attempt to create 
a shared vision for the congregation and lead the staff and 
congregants, most of whom work on a volunteer basis, to enact that 
vision. In the process, clergy negotiate conflict between congregants 
and take a leadership role in decision-making, such as how to spend 
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limited funds or what positions to take on community issues. These 
decisions often lack clear right or wrong answers and make clergy 
vulnerable to criticism (p. 149). 

In this regard, the Faithlife 2021 pastoral mental health report, involving 345 pastors in 

27 countries, reported that 28% of pastors agree/strongly agree that they felt criticised 

by their congregations (Faithlife, 2021). In some cases, conflict with parishioners can 

lead to workplace bullying, stress and burnout (Dewe, 1987; Gallaher, 2013; Schmidt, 

2013). Additionally, pastors may experience conflict and criticism with other members 

of staff. In particular, Associate Pastors report difficulties with Senior Pastors who they 

perceive are controlling or micromanagers (Hoge, 2005). In one study the stress of 

dealing with conflict was one of two main reasons that ministers left the ministry, the 

other being feeling burnt out (Hoge, 2005). Common areas of conflict were identified 

as: pastoral leadership style, finances, changes in worship style, interpersonal conflicts, 

and conflict over new buildings or renovations.  

Several studies have sought to establish a relationship between conflict/criticism and 

pastors’ AWB. First, Stewart-Sicking (2012), conducted a cross-sectional study among 

1,581 Episcopal priests. The study measured AWB with the Positive and Negative 

Affect Schedule (PANAS)(D. Watson et al., 1988). The study found that stress was the 

strongest predictor for NA. The construct of stress included experiencing general 

challenges with the congregation, dealing with critical members, and the level of 

conflict in the congregation. The study also found that alongside the high level of NA, 

clergy had an even higher level of PA relative to general population norms. They 

conclude that this indicates that clergy can be happy, satisfied, and stressed at the 

same time.  

However, the study has some limitations. First, it’s cross-sectional nature. The internal 

validity of cross-sectional studies is considered weak as it is only possible to examine 

the relationship between variables (there is no time-ordering), so the direction of 

causality cannot be established, versus longitudinal or experimental studies (Bryman, 

2016). Second, the Positive and Negative Affect Scale (PANAS) is a context-free 

measure of affect, meaning that the PA and NA experienced may not have been 

derived only from the workplace. Context specific measures of affect are considered to 

be a better predictor of work-related outcomes than free-context measures 
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(Gonçalves & Neves, 2011). Third, the study lacks explanatory power for how conflict 

and criticism produce NA, and thus whether or not certain conditions could enable or 

constrain the impact of conflict and criticism on a pastor’s AWB. In this regard, there is 

deemed a need for an alternative research approach to understand why conflict and 

criticism influences pastors’ AWB so acutely. 

Second, in another study, Lee and Iverson-Gilbert (2003), conducted a random sample 

of 312 Protestant clergy across five denominations. In terms of occupational stressors, 

the frequency of being criticised personally in relation to their pastoral ministry, and 

the perceived impact of being criticised, negatively correlated with their perceived 

well-being. To measure well-being the study utilised The Family Member Well-being 

(FMWB) Index. The FMWB was developed by McCubbin and Patterson (1982) to 

measure the degree to which a family member has concerns about personal and family 

members’ health, and concerns about their emotional, social, interactional, and 

physical well-being. This includes specific affective states including cheerfulness, fear, 

anger, and sadness. It considers each affective state as opposite feelings of the same 

continuum. For example, one questions asks, “on a scale of 1-10 how depressed or 

cheerful have you been? (during the past month).” Respondents can therefore be 

cheerful or depressed, but not at the same time. A limitation of the FMWB is that it 

only captures well-being as a single common factor that includes both positive and 

negative affect. In light of research that indicates that positive affect and negative may 

have different causes (Stone & Mackie, 2013), the FMWB is not considered to be the 

best instrument from which to identify the causes of PA and NA. The measure used is 

also a context-free measure of affect, rather than job-related. Thus, it is less likely to 

be predictive of work-related affective outcomes.  

Third, Krause (1998) explored the relationship between church-based emotional 

support, negative interactions, and what they referred to as psychological well-being 

among clergy (n = 1,362), elders (n = 950), and rank-and-file members (n = 856) of the 

Presbyterian Church (USA). The study found that clergy experienced more negative 

interactions within the church than either elders or church members. Clergy also 

appeared to be more susceptible to criticism, with negative interactions having a 

greater effect on negative affect scores for clergy than church members. Clergy also 

received more emotional support than church members, but this only partially offset 
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the effect of negative encounters. However, a limitation of this study is that it 

measured well-being using 9-items from two separate scales of the SF-36 Health 

Survey (Ware & Sherbourne, 1992), combining them into two new scales. Krause 

employed exploratory factor analysis which suggested that the positive and negatively 

keyed indicators, loaded on separate factors of positive and negative affect. However, 

the authors provide no theoretical rationale for why this new scale was chosen over 

other affective measures. Additionally, as the author rightly acknowledges, because 

data was gathered at the same point in time, it is not possible to determine causal 

direction. 

In summary, while the above studies indicate that conflict and criticism have a 

statistically significant relationship with NA, as they are cross-sectional studies, it is not 

possible to determine causal direction. Additionally, none of the studies used a context 

specific measure of AWB, and thus are less likely to predict work-related AWB 

outcomes. Finally, the studies lack explanatory power for how conflict and criticism 

produce NA, and thus whether or not certain conditions could enable or constrain the 

impact of conflict and criticism. In this regard, there is deemed a need for an 

alternative research approach to understand the nature of this reality. 

3.3.3 Pastoral counselling 

Another source of stress and emotional depletion for pastors is the demands of 

pastoral counselling and responding to crisis (Dewe, 1987; Holaday et al., 2001). This is 

because the people that pastors care for are often facing crises in their lives, including 

marital issues, physical illnesses, family issues, spiritual issues, financial issues, and 

psychiatric problems. The latter may include depression, suicide, eating disorders, drug 

or alcohol addiction (Holaday et al., 2001). Pastors are often the first source of support 

for people experiencing mental health problems (Weaver et al., 1997).  

There are no studies that have specifically sought to investigate the relationship 

between pastoral counselling and pastors’ AWB. However, Holaday et al. (2001) 

conducted a multi-denominational mixed methods study in the USA, exploring the 

effects of burnout and trauma, in members of the clergy who counsel church members 

(n = 35). The semi-structured interviews highlighted several emotional consequences 

related to the stress of pastoral counselling. Clergy experienced intense anger towards 
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perpetrators, feeling incompetent, or frustrated and anxious, and feeling inadequate. 

Some clergy felt the pain of what others were suffering and felt exasperated towards 

clients who continued to make unwise judgements or continued inappropriate 

behaviours. Some experienced episodes of severe depression, and others experienced 

feelings of guilt and distress as they became emotionally and physically attracted to 

clients. The study also found that pastors found it emotionally draining to fulfil the 

dual role of pastor and therapist, as some church members did not want to be honest 

with them, and left the church when issues arose in their lives. Overall, clergy 

experience of stress was found to be similar to other mental health professionals.  

Some of causes of these emotionally-related issues included a lack of self-awareness 

(e.g., of their emotions), insufficient supervision or peer support to help them cope 

with their own stress, a lack of training in basic counselling skills, knowing when to 

refer clients to outside help. They may also lack an understanding of secondary stress, 

not setting boundaries, and awareness of their own limitations. To mitigate the effects 

of burnout and trauma and manage the stress of counselling, Clergy utilised multiple 

coping strategies. This included prayer, self-care (sports, hobbies, time away from 

church), and seeking support from their spouse and friends. They also learnt to 

distance themselves emotionally from clients’ problems and compartmentalise 

information about clients in their minds so that they didn’t think about it outside the 

counselling session. Some also found that repressing thoughts and feelings was an 

effective coping strategy. 

The qualitative data in the Holaday et al. (2001) study offers significant insights into 

the causes of emotionally related issues associated with pastoral counselling. 

However, the authors make no mention of the philosophical position that has 

informed their research approach and methods. An implication of this is that the 

findings may not be generalisable to pastors everywhere, which the authors 

themselves acknowledge. 

3.3.4 Effort-Reward imbalance 

Effort-reward imbalance theory claims that a “lack of reciprocity between costs and 

gains (i.e., high-cost/low-gain conditions)…define a state of emotional distress” 

(Siegrist, 1996, p. 30). Stated another way, “high effort paired with low reward leads to 
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emotional distress and poor health outcomes” (Proeschold-Bell et al., 2013, p. 442). 

High effort results from certain intrinsic and extrinsic demands. As Adams et al. (2017) 

summarise, “Intrinsic demands include perfectionist and passionate commitment to 

one’s job, lack of detachment from work duties, and a high need for success and 

approval…the domain of extrinsic demands includes high workload, inadequate 

resources, high responsibility, and role conflicts” (p. 151). Reward on the other hand, 

refers to “tangible and intangible aspects of job fulfilment, such as making a difference 

in the world, financial compensation, approval by others, and the opportunity to 

influence one’s own job stability and clearly defining one’s role” (Adams et al., 2017, p. 

151).  

Proeschold-Bell et al. (2013) conducted a large study involving United Methodist clergy 

in North Carolina (n = 1,726). The study used effort-reward imbalance theory to 

understand high rates of depression and anxiety among clergy. Clergy depression 

prevalence was 8.7%, higher than the 5.5% rate of a national sample, measured via the 

Patient Health Questionnaire. Anxiety prevalence rate was 13.5%, measured by the 

anxiety portion of the Hospital Anxiety and Depression Scale-Anxiety. Both measures 

are clinical scales and have high construct validity. The study found that the extrinsic 

and intrinsic demands upon pastors were highly predictive of depression and anxiety 

among pastors. Extrinsic demands were defined as job stress (negative interactions 

with congregants, demands from congregants), and life unpredictability. Intrinsic 

demands were defined as feeling guilty for not doing enough and doubting one’s call 

to ministry. These demands may be partially offset by a sense of satisfaction gained 

from being involved in ministry.  

Although the clinical measures of depression and anxiety used included some affect 

items, they were not specifically designed to measure affect. Therefore, the findings in 

relation to AWB need to be assessed with caution. Additionally, this is another cross-

sectional study from which causal inferences cannot be made. However, the study is 

strongly theory driven, and it posits that an effort-reward imbalance in pastoral 

ministry may be a potential cause of AWB. 
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3.3.5 Emotional labour 

Emotional Labour (EL) is defined as the internal effort made to feel and display 

expected emotions within an organisational culture, particularly in relation to 

customer service professions (Hochschild, 1983). Within the construct of EL, if an 

emotion is not genuinely experienced in an interaction with a customer/client, “then 

emotional labour may be performed through either surface acting, whereby they 

pretend to feel the emotion, or deep acting, whereby they induce themselves to feel 

the emotion” (Ashforth, 1993, p. 107). EL may also involve emotional dissonance, 

which is defined as the felt sense of incongruity between what one truly feels and 

what they think they are supposed to feel (Hochschild, 1983).  

A large number of studies, in a wide range of professions, have established a 

relationship between emotional labour and positive and negative affectivity 

(Gosserand & Diefendorff, 2005; H.-A. M. Johnson & Spector, 2007; Kammeyer-

Mueller et al., 2013; Raman et al., 2016). However, to the best of my knowledge, there 

are no studies that have specifically sought to investigate the relationship between EL 

and pastors’ AWB. Several studies have however, investigated the negative impact of 

EL upon clergy’s overall sense of well-being (Gill, 2014; Kinman et al., 2011; Sonnentag 

et al., 2010). For example, in a study of UK-based clergy (n = 188), Kinman et al. (2011) 

found that “members of the clergy who perform emotional labour more frequently 

and intensely, and who perceive dissonance between emotions that are genuinely felt 

and those that they believe are required for the job role, tend to report more 

psychological distress and less intrinsic job satisfaction” (p. 677). This study utilized the 

well validated Brotheridge and Lee’s (1998) emotional labour scale, and measured 

psychological distress using the GHQ-12, which measures depression, anxiety, 

cognitive and sleeping difficulties. A limitation of this study is that the GHQ-12 

predominately measures psychological well-being (employee’s mental state), which 

only includes two items that measure affect viz—feeling happy or depressed. 

Having looked at several forms of pastoral stress as potential causes of AWB, attention 

now turns to one of the most common outcomes of stress, namely burnout, and its 

relationship with AWB. 
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3.4 Burnout 

In terms of defining burnout, there is currently no scholarly consensus. The concept 

was first used in 1974 to describe a situation where excessive job demands resulted in 

exhaustion (Freudenberger, 1974). This was followed by Maslach and Jackson’s (1986) 

most frequently used definition of burnout described as, “a psychological syndrome 

emerging as a prolonged response to chronic interpersonal stressors on the job. The 

three key dimensions of this response are an overwhelming exhaustion, feelings of 

cynicism and detachment from the job, and a sense of ineffectiveness and lack of 

accomplishment” (Maslach & Leiter, 2016, p. 103). Similarly, in his study of the 

prevention of ministry burnout, Pegram (2015) describes burnout as “a result of 

relational stress in the workplace whose core component is emotional exhaustion” (p. 

133). The common factor in these definitions is experiencing emotional exhaustion 

because of workplace stress. 

Studies amongst the general working population in Holland have established that 

emotional exhaustion is positively correlated with NA, and negatively correlated with 

PA (Denollet & De Vries, 2006). A recent study amongst Polish nurses also established 

a statistically significant relationship between NA and emotional exhaustion (Szczygiel 

& Mikolajczak, 2018).  

In terms of mitigating the relationship between stress and burnout, a study of Spanish 

nurses found that those who had difficulty regulating their emotions at work, had 

higher levels of emotional exhaustion and negative affect (Blanco-Donoso et al., 2017). 

This study suggests that training in emotion regulation could help prevent the 

depletion of emotional resources. Another study amongst Chinese MBA students in a 

top tier university in China, found that the emotion regulation dimension of emotional 

intelligence was associated with PA, which then mitigated job burnout (Zhao et al., 

2019). While the results of these studies is promising, there is currently no published 

research on the relationship between burnout and AWB for pastors. There is therefore 

deemed to be an opportunity for research in this area. 

This section has focused on the relationship between workplace stress and AWB. It has 

described how role conflict, conflict and criticism, the emotional demands of pastoral 

counselling, effort-reward imbalance, and emotional labour, can produce NA. It has 
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also briefly explored the relationship between emotional exhaustion and NA, as 

outcomes of workplace stress. In contrast, the next section looks at how pastoral work 

can produce PA, and reduce NA. 

3.5 Job Satisfaction 

Numerous quantitative studies have found a statistically significant correlation 

between job satisfaction, PA and NA (Bowling et al., 2010; Kafetsios & Loumakou, 

2007; Thoresen et al., 2003). In one of the most referred to definitions of job 

satisfaction, Locke (1976) describes job satisfaction as “a pleasurable or positive 

emotional state resulting from the appraisal of one’s job or job experiences” (p. 1300). 

Expanding on this definition, Hulin and Judge (2003) define job satisfaction as involving 

cognitive, affective, and behavioural responses to one’s job. Consistent with both 

definitions is that job satisfaction includes an affective component. Job satisfaction is 

also commonly considered to be comprised of extrinsic factors like pay and 

promotions, and intrinsic factors such as co-workers, supervision, and the work itself 

(Judge & Klinger, 2008).  

The causes of job satisfaction generally fall into one of three categories. First, 

according to situational theories, it is the nature of one’s job or aspects of the 

environment that influence job satisfaction. In this regard, Bowling et al. (2010) meta-

analysis found correlations between PA and satisfaction with the work itself, and 

satisfaction with promotion. However, satisfaction with supervision, co-workers, and 

pay, did not have significant relationships with PA. They also found correlations 

between the absence of NA and satisfaction with the work itself, supervision, co-

workers and pay, but no significant relationship between NA and promotion. In a 

related, but slightly different approach, Duffy et al. (2018) developed “a theoretical, 

empirically testable model of work as a calling” (p. 423). Based on analysis of multiple 

quantitative and qualitative studies, they propose that those who perceive their work 

as a calling, and actively express or live out this calling at work, experience increased 

job satisfaction. They define a calling as “an approach to work that reflects seeking a 

sense of overall purpose and meaning and is used to help others or contribute to the 

common good, motivated by an external or internal summons” (Duffy et al., 2018, p. 

426).  
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Second, in dispositional approaches, it is the personality of the individual that 

influences job satisfaction. Bowling et al. (2010) analysis of longitudinal studies 

suggests a reciprocal causal relationship between subjective well-being and job 

satisfaction. SWB was defined as life satisfaction, happiness, PA and NA. However, the 

influence of SWB on job satisfaction may be stronger than job satisfaction on SWB. 

This finding is consistent with dispositional theories suggesting that someone with high 

SWB has a tendency to experience more positive and less negative affect, and 

perceives a greater level of satisfaction with work (Diener, 1984; Judge & Hulin, 1993). 

Another theory related to personality and job satisfaction is that individuals with 

maladaptive personality traits such as neuroticism, perfectionism, and low self-esteem, 

can pursue work as a calling to the detriment of their well-being (Duffy et al., 2018). 

This “unhealthy calling” can lead to workaholism and burnout. However, further 

research is needed to validate this proposition. 

Third, in interactive theories, it is the interplay of situational and personological factors 

that influence job satisfaction. The findings above lend support to this approach. 

However, as is the case with much of the research in this review, there is a dearth of 

research into the relationship between job satisfaction and AWB. 

Having now looked at some potential causes of PA and NA specifically related to 

pastoral work itself, attention now shifts to the potential impact pastors’ social 

relationships—both within the church and external to the church—can have on their 

AWB.  

3.6 Social relationships 

From a psychological perspective, social relationships refer to a person’s social 

networks, the support received from others, and quantity and quality of social 

interactions (Cohen, 2004). In general, higher levels of well-being are related to the 

number and quality of close and supportive relationships in a person’s life (Diener & 

Ryan, 2009). However, social relationships can also negatively impact a person’s health 

if they are characterised by negative exchanges, criticism, or rejection (Lam & 

Dickerson, 2013). Cohen (2004) identifies two social constructs related to social 

relationships that promote health and well-being through different mechanisms: social 

support and social integration. 
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Social support refers to “a social network’s provision of psychological and material 

resources intended to benefit an individual’s ability to cope with stress” (Cohen, 2004, 

p. 676). It may consist of providing three types of resources: instrumental such as

material aid, informational support like advice or guidance, and emotional support

including: empathy, reassurance, opportunities for emotional expression and venting.

Social connections can benefit health through “stress buffering” which involves

eliminating or reducing the effects of stressful experiences by “promoting less

threatening interpretations of adverse events and effective coping strategies” (Cohen,

2004, p. 677). Interestingly, it is the level of perceived support, rather than its

actualisation, that influences the buffering effects of social support on stress (Cohen &

Wills, 1985).

Research studies involving pastors conclude that strong social support networks 

mitigate against stress and improve emotional resilience (Kinman et al., 2011; Meek et 

al., 2003; Pooler, 2011; Tomic et al., 2004). In a study involving Roman Catholic Priests 

(n = 278), social support from parishioners was found to moderate the negative effects 

of role stressors on selected job outcomes, job satisfaction and intentions to remain in 

the priesthood (Zickar et al., 2008). Interestingly, the same study found that social 

support from family and friends and the bishop did not buffer stress related outcomes. 

However, this study did not use a measure of affect. 

Ellison et al. (2010) undertook a nationwide study of the mental health of Presbyterian 

Church (USA) clergy (N = 1272) that did include some items measuring affect. The 

focus of the research was to look at the relationship between stressful life events and 

clergy’s religious resources, spiritual struggles, and mental health. In terms of the 

clergy’s relationship with members in their congregation, receiving emotional support 

in the past, and anticipating support in the future, has a positive association with 

positive affect. Similarly, the Lee and Iverson-Gilbert (2003) study found that ministers’ 

satisfaction with the support received from their congregation, positively correlated 

with their perceived level of well-being. However, as previously mentioned, this 

measure of well-being included emotional, social, interactional, and physical well-

being. Additionally, the effect size was small. 
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The Stewart-Sickling (2012) study (see 3.3.2), found that priests’ satisfaction with the 

level of congregational support they received was a predictor of PA. Another study 

involving United Methodist clergy (n = 1,476) found that clergy’s perceived level of 

congregational support predicted fewer symptoms of anxiety and depression 

(Proeschold-Bell et al., 2015). However, the effect size was again small, and the 

measure used only included some affective items.  

Pastoral peer groups are another form of social support. Peer groups are small groups 

of 4-12 people that meet on a regular basis—4 or more times per year—for career or 

personal development, education, and mutual support (Sixbey, 2014). They are also 

referred to as Cohorts (Burns et al., 2013; Navarra, 2016), Reflexive Groups (Gubi, 

2016), Balint-style groups (Travis, 2008), and Incubator groups (J. W. Smith, 2015). A 

major study undertaken on the effectiveness of pastoral peer groups to improve 

psychological well-being was initiated by the Lilly Endowment fund involving 63 

organisations and 15,000 pastoral leaders. Participants in peer groups reported 

psychological benefits including feeling less isolated, support to navigate pastoral 

challenges, and helping prevent burnout and prematurely leaving the ministry (H. 

Miller, 2011). Irvine’s (2006) qualitative findings indicate that a pastor’s involvement in 

a small group at seminary had been helpful for their pastoral ministry. The group gave 

them an opportunity to work on their own difficulties before being put in a leadership 

role. The groups were a source of personal development, awareness, spiritual growth, 

and opportunities for self-discovery. 

While participants in peer groups self-report positive psychological benefits, 

quantitative evidence is not so conclusive. In a significant study of over 1500 pastors, 

participation in peer support groups was associated with lower psychological distress, 

however only a handful of results were statistically significant (A. Miles & Proeschold-

Bell, 2013). In a mixed methods study involving 371 pastors no significant difference in 

overall reported depression between pastors currently in groups and those outside 

was found (Sixbey, 2014). However, those in peer groups did experience fewer 

depressive symptoms than those outside peer groups. 

While the above studies provide some evidence of a relationship between social 

support and pastors’ AWB, they are deemed to lack explanatory power in relation to 
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how that relationship functions, to produce positive affect in the life of pastors. Of 

particular interest here, is whether Cohen’s (2004) theory that social support promotes 

fewer “threatening interpretations of adverse events and effective coping strategies” 

(p. 677), is applicable to pastors. This warrants further investigation. 

Social integration is an aspect of social relationships that refers to a person’s active 

engagement in a broad range of social activities or relationships, experiencing a sense 

of community, and identity (Brissette et al., 2000). Research indicates that social 

integration promotes positive psychological states including “identity, purpose, self-

worth, and positive affect” independent from stress (Cohen, 2004, p. 677). In general, 

when people are with others, they express more positive affect (Diener & Biswas-

Diener, 2008). 

One prominent identity and self-esteem model as to how social integration produces 

positive affect, is through increasing “feelings of self-esteem, of self-identity, and of 

control over one’s environment” (Cohen, 1988, p. 280). When a person fulfils a role, 

such as a spouse, friend, or being part of a peer group, this can provide a sense of 

belonging, security and self-worth (Cohen, 2004). 

The opposite of social integration is social isolation. Social isolation is related to 

“anxiety, negative mood, perceived stress, and lower levels of happiness and life 

satisfaction” (Proeschold-Bell et al., 2015, p. 706). A Proeschold-Bell et al. (2013) study 

involving United Methodist clergy in North Carolina (n = 1,726), also found that a sense 

of social isolation was related to higher odds of being clinically depressed.  

Pastors are often isolated in their roles and lack sufficient support from peers or other 

professionals (Coleman, 2015; Hileman, 2008; Holaday et al., 2001; Irvine, 2006). One 

of the reasons for this is that pastors are wary of disclosing information to others that 

may undermine their public role and create tension in the church (Hileman, 2008; 

Irvine, 2006). They therefore need to find a place where it is safe to process the 

various emotions that arise because of pastoral work (Dewe, 1987; Morse, 2011). In 

this regard, according to the Faithlife 2021 pastoral mental health report, only 62% of 

pastors have a network they can go to for advice and support (Faithlife, 2021). In a 

survey of clergy serving in the Anglican Church of Aotearoa, New Zealand, 29% of 
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clergy did not have close non-clergy friends (Vaccarino & Gerritsen, 2013). In the 

Faithlife report (2021), 17% said that friendship is their greatest unmet need. In 

another study, only half of those surveyed had two or more friends they could share a 

personal issue with (Irvine, 2006).  

Potential causes for a lack of social integration are: the transitory nature of pastoral 

ministry which discourages the forming of meaningful relationships; teaching of the 

church that ministers should be wary of having personal friendships within the 

congregation; the lack of distinction between work and social life in pastoral ministry; 

and conflict with members of the congregation. 

 Ministers may turn to health professional for relational support, but this fails to 

substitute for healthy personal relationships. Social isolation also impacts the ongoing 

formation of personal identity where, “Self-worth and self-esteem become distorted 

when relationships of trust, both human and divine, appear violated” (Irvine, 2006, p. 

24). Considering the limitations previously raised concerning this study (see 3.3.1), 

these potential causes warrant further research in relation to Baptist pastors’ AWB 

experiences. 

In this section we have looked at how a pastor’s interpersonal relationships—social 

networks, the support received from others, and the quantity and quality of social 

interactions—influence his/her AWB. However, another important area to explore is 

how a pastor’s relationship with God influences his/her AWB.  

3.7 Spirituality, religiosity, and theological beliefs 

3.7.1 Spirituality and religiosity 

Spirituality and religiosity are the terms most frequently used in studies of how 

religion/spirituality influences health and well-being outcomes (Cotton et al., 2006). 

However, they are complex constructs and are therefore difficult to define and 

distinguish. One of the pitfalls in making strong distinctions is a propensity to view 

religion as purely institutional, formal, and authoritarian. This is contrasted with a 

positive view of spirituality that is associated with an individual’s free expression in the 

search for the sacred, meaning, and purpose in life (Hill & Pargament, 2008). However, 

this pitfall may be avoided by viewing the constructs as distinct but overlapping, and in 
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relation to the present study, the benefit of distinguishing these related constructs is 

that it may help identify distinct causal mechanisms in relation to AWB outcomes. 

King and Koenig (2009) provide a comprehensive definition of spirituality as consisting 

of four dimensions, any one of which may stand alone: 

1. Belief “about a domain or existence that goes beyond the material world” (p. 5). 

2. Practices such as contemplation and prayer, but “without conscious awareness 

of, or relationship to, the spiritual realm” (p. 5). 

3. Awareness of “being moved intellectually and/or emotionally” through practices 

such as prayer, meditation or reflection (p. 5). 

4. Experience (often unbidden) which may include a “loss of ego boundaries and a 

change in orientation from self towards or beyond the material world” (p. 5).  

Spirituality has also been related to a person’s desire to have a sense of purpose in life, 

innerness—to possess inner strength and peace, for interconnectedness, and 

transcendence (Villani et al., 2019). Spirituality is often measured “by a sense of 

spiritual well-being, peace and comfort derived from faith, spiritual connectedness, 

and/or spiritual or religious coping” (Cotton et al., 2006, p. 472). 

Religiosity relates to the formal expression “of one’s relationship with the sacred, and 

is typically operationalised as beliefs and practices associated with a particular 

religious worldview and community” (Villani et al., 2019, p. 2). It is often measured “by 

variables such as importance of religion, belief in God, frequency of religious service 

attendance, frequency of prayer, and/or frequency of meditation” (Cotton et al., 2006, 

p. 472). However, in defining these two constructs it is important to acknowledge that 

the majority of people experience spirituality within an organised religious context (Hill 

& Pargament, 2008). 

Research findings on the relationship between religiosity, spirituality, and AWB are 

inconsistent. Furthermore, the majority of studies do not specifically involve the 

pastoral profession. Some historical studies indicate that religiosity is associated with 

PA, and/or happiness (Ferriss, 2002; Koenig & Larson, 2001). However, more recent 

studies report a weak relationship between religiosity and PA, NA, or happiness 

(Diener et al., 2011; Lun & Bond, 2013). Other studies have found that AWB is more 
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consistently associated with spirituality, particularly the aspects of purpose and 

meaning and inner strength, rather than religiosity (Villani et al., 2019). Some studies 

have also found a strong correlation between religious practices and positive 

emotions—awe, hope, love, and forgiveness—which are associated with AWB (Van 

Cappellen et al., 2016). One of the possible reasons for the inconsistency across studies 

is the way the constructs of religiosity and spirituality are defined and measured over 

time (Villani et al., 2019).  

In terms explaining the relationship between religiosity, spirituality, and AWB, one 

hypothesis is that religious belief provides cognitive resources that help an individual 

to positively appraise and interpret his/her experiences. A spiritual worldview can 

provide sense and meaning to life in general, and to specific events—especially 

negative events—which can promote well-being (Diener et al., 2011; Diener & Ryan, 

2009). Research has found that “teleological explanations”—appraisals of meaning, 

purpose, and significance in response to daily events—mediated the relationship 

between religiosity and positive emotions, particularly emotions related to gratitude 

and contentment, which influenced their sense of well-being, for example. how they 

feel about life as a whole (Ramsay et al., 2019). Other research has also found that 

religiosity is associated with more frequent use of cognitive reappraisal as an emotion 

regulation strategy (Vishkin et al., 2016). However, as noted by the authors of these 

studies, the cross-sectional correlational nature of the study designs cannot determine 

the direction of causal relationships. It may well be that the relationship is bi-

directional; a person with stable well-being, may experience more positive emotions, 

leading to more positive appraisal of situations, which then strengthens their religious 

belief. Or it may be that people who search for meaning in life are more likely to 

become religious. 

Studies specifically involving the pastoral profession have found a positive association 

between positive religious coping—looking to God for strength, support, and 

guidance—and PA (Ellison et al., 2010; Pargament et al., 2001). On the other hand, 

strained relations with God, and chronic religious doubts about their faith, are 

associated with NA, and are linked with adding to stress (Ellison et al., 2010). A New 

Zealand study explored how Christian adults experience their relationship with God as 

an attachment bond in relation to emotional well-being (defined as positive and 



76 

negative affective states) (Calvert, 2010). The study found that avoidance of 

intimacy/dependence on God, and preoccupations and fears regarding God’s rejection, 

predicted poorer emotional well-being. The effect was stronger when experiencing 

negative events. 

The use of spiritual practices such as prayer, Scripture, and meditation, may also help 

pastors cope with stress and improve emotional resiliency (Chng, 2012; McMinn et al., 

2005). In this regard, Stewart-Sicking (2012) found that Episcopal priests’ level of 

engagement with personal devotional practices (sabbath, prayer, journaling, scripture) 

predicted NA. However, another study found that while pastors stated they used 

spiritual disciplines as a source of intra-personal coping, the reality was they rarely 

engaged in personal prayer and found Scripture rarely spoke to them personally 

(Irvine, 2006). Interviews with pastors indicated that they were too busy and 

exhausted to engage in their own spiritual disciplines, and Scripture reading became 

task-based due to regular sermon preparation. As mentioned previously, Irvine sees 

the root cause as a crisis of identity stating that, “The identity of the person in 

relationship to the Divine becomes foundational to how one understands the self 

within the totality of being” (Irvine, 2006, p. 27). However, this theory needs to be 

explored more thoroughly, including greater interaction with academic literature. 

Overall, further research is deemed necessary in order to determine the causal 

relationship between religiosity, spirituality and AWB for NZ Baptist pastors. 

3.7.2 Theological beliefs 

Related to spirituality and religiosity is how theological beliefs can be barriers to 

pastors’ general well-being. For example, Smith (2015) describes how a Protestant 

work ethic—a sense of duty to achieve success through hard work and self-denial as a 

sign of one’s eternal salvation—embodied in the Methodist ‘Book of Discipline’ 

prioritises fulfilling vocational responsibilities over self-care, a theology of 

works/righteousness and suggests that a lack of investment in personal well-being, are 

justified by a desire to care for the well-being of others.  

Similarly, theological beliefs may be a barrier to AWB. One such belief is possessing a 

dualistic view of life that separates the physical from the spiritual, and sees the 
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repression of feelings as a virtue (Burns et al., 2013; Malphurs, 2018). Yet another 

belief is that a Christian should be immune to experiencing negative emotions, which 

leads to emotional denial (Barna, 2017; Holaday et al., 2001; Walls, 2006). However, 

there is a gap in existing research as to whether theological beliefs have a causal 

relationship with pastors’ AWB. 

Our attention now moves to looking at some potential causes of AWB related to an 

individual’s characteristics and behaviour, namely, personality, emotional intelligence, 

and the self. 

3.8 Personality factors 

Numerous studies consistently show that all the Big Five dimensions of personality—  

openness to experience, conscientiousness, extraversion, agreeableness, and 

neuroticism—are statistically associated to a person’s subjective well-being (SWB), 

which consists of life satisfaction and AWB (PA and NA) (Albuquerque et al., 2013; 

Anglim et al., 2020; DeNeve & Cooper, 1998; Diener et al., 1999; Grant et al., 2009; 

Hayes & Joseph, 2003; Ng et al., 2019; Steel et al., 2008). In particular, a recent meta-

analysis estimates that the Big Five domains, measured via NEO, explain up to 29% of 

the variance in overall affect (Steel et al., 2008).  

The individual personality characteristics most consistently associated with PA and NA 

are extraversion, defined as the tendency to be bold, talkative, enthusiastic, and 

sociable, and neuroticism, presenting as the tendency to be emotionally unstable and 

prone to negative emotions. For example, Steel et al. (2008) undertook a meta- 

analysis and found correlations between extraversion and PA were using the well-

validated Neuroticism-Extroversion-Openness Inventory (NEO), the Eysenck 

Personality Questionnaire (EPQ), and the Eysenck Personality Inventory (EPI). 

Correlations between neuroticism and NA were also found for the same three 

personality measures. Contrary to the majority of findings, DeNeve and Cooper’s 

(1998) meta-analysis found that the associations between PA and extraversion, NA and 

neuroticism were not particularly strong. However, the issue with meta-analyses is 

that decisions are made as to which studies to include and which predictors and 

outcomes are similar enough to be treated as equivalent (Diener & Lucas, 2021). In this 

regard the most common affect measure in Steels’ (2008) analysis was the PANAS, 
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whereas in DeNeve and Cooper’s (1998) study the most common affect measure was 

the Affect Balance Scale, and this may have influenced the results. 

There are two main theories as to why personality characteristics correlate with PA 

and NA. First, the instrumental hypothesis posits that certain personality traits may 

indirectly be instrumental in creating the conditions that result in PA or NA (McCrae & 

Costa, 1991). For example, extraverts may enjoy and participate in more social 

activities than introverts, which may in turn affect the amount of PA that they 

experience. Second, temperament theories “posit a direct link from the trait to the 

outcome in question” (Diener & Lucas, 2021, p. 736). Personality is considered to be 

part of a top-down process; namely that the general affective tone that people 

experience is influenced by their overall outlook on life. For example, a person with an 

optimistic disposition will generally view aspects of their life more positively than 

someone with a negative disposition. Consequently, they will experience more 

frequent PA and less frequent NA (Diener & Lucas, 2021). 

Research has also been undertaken amongst the pastoral profession to explore the 

relationship between personality and SWB (K. Randall & Francis, 2002; Robbins & 

Hancock, 2015). However, these studies define SWB as unidimensional—either 

happiness or life satisfaction. Therefore, even though “life satisfaction” may capture 

some affective content of SWB, as well as the cognitive (Davern et al., 2007), it is not 

possible to determine the specific relationship between personality and PA or NA.  

3.9 Emotional Intelligence 

Another factor related to personality is the construct of “trait emotional intelligence” 

(trait EI). The following explores the literature regarding a definition of trait EI versus 

ability EI. This is followed by looking at studies that have found a direct and indirect 

relationship between trait EI and AWB. 

3.9.1 Definition of trait EI 

Trait EI is a conceptualisation of emotional intelligence as a set of distinct personality 

traits like empathy and assertiveness, that are concerned with emotion-related self-

perceptions and dispositions, that determine the way people behave in emotional 

situations (Bar-On, 2006; Petrides & Furnham, 2003; Schutte et al., 2009). 
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Measurement is via a self-assessment of an individual’s typical emotional behaviour 

(Siegling et al., 2015). As such, Cooper and Petrides describe trait EI as “a constellation 

of emotional self-perceptions located at the lower levels of personality hierarchies” (A. 

Cooper & Petrides, 2010, p. 449). Research demonstrates a strong relationship 

between personality (the Big Five) and trait EI, which are both genetically influenced 

(Vernon, Villani, et al., 2008). This has led to the conclusion “that it is both possible and 

necessary to connect the construct to mainstream models of differential psychology, 

by integrating it into the extant taxonomies of personality” (Vernon, Villani, et al., 

2008, p. 529).  

Trait EI is typically contrasted with a conceptualisation of EI as a cognitive ability, 

“limited to abilities at the intersection between emotions and intelligence—specifically 

limited to the set of abilities involved in reasoning about emotions and using emotions 

to enhance reasoning” (Mayer et al., 2008, p. 514). This model is assessed via a 

maximal performance test. One of the most widely tested ability models of EI is the 

Mayer-Salovery-Caruso Emotional Intelligence Inventory (MSCEIT) (Mayer et al., 2002). 

The MSCEIT is a four-branch model that distinguishes between perceiving emotions, 

facilitating thought, understanding emotions, and managing emotions. The main 

criticism of this model of EI is that it relies on methods of measurement that result in 

scores that are difficult to interpret, such as consensus or expert opinion (Petrides & 

Mavroveli, 2018). 

That a distinction should be made between the two types of EI finds support in studies 

that have found that ability and trait EI measures are at best weakly related (Bastian et 

al., 2005; Brackett & Mayer, 2003; S. K. Davis & Humphrey, 2012; Goldenberg et al., 

2006). Additionally, studies have shown that “self-report EI measures were moderately 

correlated with personality, but their correlations with cognitive abilities were 

generally near-zero. In contrast, ability EI measures had low correlations with 

personality measures, but had low-to-moderate correlations with cognitive abilities” 

(Bastian et al., 2005, p. 1140). 

Trait EI has also been shown to have a stronger relationship with health and well-being 

outcomes than ability EI (Goldenberg et al., 2006; Martins et al., 2010; Sánchez-Álvarez 

et al., 2016; Schutte et al., 2007). For this reason, trait EI will be the focus of the 
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present study. However, it is acknowledged that reporting and interpreting research 

from a variety of trait EI measures is not without difficulties, as trait EI theory 

(grounded in personality) is not applied consistently across all relevant studies 

(Petrides et al., 2016). For example, so-called mixed models of EI, such as Bar-On’s 

emotional social intelligence model (Bar-On, 2006) claim to measure aspects of both 

ability and trait EI. 

3.9.2 Trait EI and AWB – Direct relationship 

A recent meta-analysis suggests that trait EI explains incremental variance across 

different health and well-being measures, beyond higher order personality traits, 

especially The Big Five (Andrei, Siegling, et al., 2016). More specifically, numerous 

studies, using different trait EI measures, have consistently shown that high trait EI is 

positively correlated to PA, and negatively correlated to NA (Andrei & Petrides, 2013; 

Austin et al., 2010; Di Fabio & Kenny, 2016; Schutte et al., 2002).  

In relation to these findings, some trait EI scales (e.g., the TEIQue and EQ-i) have been 

critiqued for including subscales measuring well-being constructs, therefore “making 

correlations with well-being outcomes nearly inevitable” (Zeidner et al., 2012, p. 3). 

For example, a study amongst Greek teachers found that the ‘general mood’ domain 

(happiness and optimism) of the eQi (Bar-On, 1996) was a significant predictor of PA 

and NA over and above the eQi’s other four branches, namely: intrapersonal, 

interpersonal, adaptation and stress management (Kafetsios & Loumakou, 2007). This 

criticism has some merit and should be kept in mind when interpreting results. On the 

other hand, trait EI is seeking to measure affective traits such as optimism and 

happiness, rather than affective states (feelings present in moods and emotions), 

which may have a causal relationship that is worth exploring. 

The constraints of this literature review do not permit a detailed analysis of the 

plethora of studies exploring the relationship between trait EI and AWB. However, the 

following are judged to be exemplary examples of existing studies that have sought to 

establish a direct causal relationship between EI and AWB. Schutte et al. (2002) 

undertook a quasi-experimental study that investigated the relationship between trait 

EI, mood and self-esteem. Participants completed the Emotional Intelligence Scale 

(EIS)(Schutte et al., 1998), the Rosenberg Self-Esteem Scale (Rosenberg, 2015) and the 
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PANAS (D. Watson et al., 1988). They then went through the Velten (1968) negative 

state induction, followed by again completing the PANAS. Finally, participants went 

through the Velten (1968) elation induction, followed by completing the PANAS. The 

study found that “individuals with higher emotional intelligence were better able to 

maintain positive mood and self-esteem when faced with a negative state induction 

and maximise the positive mood impact of a positive state induction” (Schutte et al., 

2002, p. 780). The authors theorise that the reason for this outcome is that individuals 

who are “high in emotional intelligence have a greater ability to perceive, understand, 

regulate and harness emotions” (Schutte et al., 2002, p. 781). This is an example of the 

confusion between ability EI and trait EI that exists in the literature. Schutte et al. 

(1998) developed the EIS based on ability EI theory and therefore drew conclusions 

regarding the relationship between EI and mood based on that theory. However, in 

later studies the authors refer to the EIS as a trait EI measure (Schutte et al., 2007). 

Therefore, while the findings of the study are still valid, the causal explanation requires 

further investigation, particularly in relation to evolving EI theory, and the possibility of 

other variables influencing the outcome. 

Mikolajczak et al. (2009) undertook three experimental studies to investigate the 

moderating effect of trait-EI (using the TEIQue) on mood deterioration i.e., changes in 

PA and NA, following laboratory-induced stress. The stress tests consisted of a failure 

experience (studies 1 and 2), and a public speech and cognitive task in front of an 

audience of two people and a video camera (study 3). Participants’ affective states 

were measured pre and post the stress tests using the PANAS. The study found that 

trait EI moderated the impact of induced stress on mood change (PA and NA), with 

higher trait EI scores linked to less mood deterioration, versus a control group. More 

significantly, after controlling for social desirability, trait EI had incremental validity to 

predict mood deterioration over and above alexithymia (deficits in the cognitive 

processing of emotions), resilience (ability to adapt to the changing demands of 

stressful experiences), and the Five-Factor Model of personality (Mikolajczak et al., 

2009).  

From a positivist perspective, this experimental study, which seeks to isolate variables 

within a closed system, is considered robust in terms of internal validity as the causal 

direction can be established. However, from a critical realist perspective, the social 
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world consists of open, or partly open systems where there are any number of 

occurrences and events that can overlap, and most importantly, humans have the 

ability to act to change their environments, which counteracts the intrinsic condition of 

closed systems. Therefore, even an experimental study cannot predict with law-like 

regularity that trait EI always produces less mood deterioration. Accordingly, the 

experimental study lacks explanatory power for how human agency and other 

contextual conditions might influence when and how EI produces less mood 

deterioration. This is one of the reasons why an alternative research approach is 

deemed needed (see chapter 4). Another limitation of the Mikolajczak et al. (2009) 

study is that it only involved students who may not be representative of the general 

population, and who were also given incentives to participate, which may further 

distinguish them from others (Bryman, 2016). 

To the best of my knowledge there is no published research exploring the direct 

relationship between EI and AWB (PA and NA) in the pastoral profession. However, 

research amongst Latin-American Catholic priests has explored and established 

associations between trait EI and psychological clinical disorders such as depression, 

anxiety and insomnia (Vicente-Galindo et al., 2017). In particular, the study emphasises 

that people who can understand and manage their emotions “have a lower risk of 

suffering psychological and somatic problems inasmuch as they know how to analyze 

and cope with the possible effects and avoid ending up suffering from any kind of 

pathology” (Vicente-Galindo et al., 2017, p. 52). If EI can lower the risks of clinical 

disorders in the pastoral profession, then it is likely that it can also influence AWB. 

However, further research is needed to confirm this hypothesis. Additionally, further 

limitations of this study are its’ cross-sectional design and the fact that individuals 

were not randomly selected. 

Overall, existing research lacks explanatory power in terms of understanding the 

contexts by which individuals with high EI are able to reduce mood deterioration in 

response to stress versus those with lower EI. Therefore, an alternative research 

approach is needed to address this gap in knowledge. Additionally, as there is no 

published research exploring the relationship between EI and AWB in the pastoral 

profession, further research is required to validate these findings amongst the pastoral 

population. 
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3.9.3 Trait EI and AWB – Indirect Relationship 

It has been hypothesised that both intrapersonal and interpersonal mechanisms 

indirectly account for the relationship between EI and AWB (Zeidner et al., 2012). First, 

higher scores on trait-based measures of EI tend to be more positively correlated with 

emotional regulation (ER) strategies. In terms of the EI/ER relationship, Pena-

Sarrionandia et al. (2015) meta-analysis found that high trait EI individuals were able to 

“shape their emotions from the earliest possible point in the emotion trajectory and 

have many strategies at their disposal” (p. 1). In particular, they carefully reviewed the 

context before deciding how to use an emotion, and implemented adaptive strategies 

in order to achieve positive long-term outcomes (Pena-Sarrionandia et al., 2015). 

However, an exception to the above findings is Kafetsios and Loumakou’s (2007) study 

amongst Greek teachers. The study measured EI using the Baron eQi (Bar-On, 1996), 

affect using the Job Affect Scale (Brief et al., 1988), and ER using the Emotion 

Regulation Questionnaire (Gross and John, 2003). The latter specifically focused on the 

ER strategies of reappraisal and emotional suppression. The study found little evidence 

of a relationship between trait EI and ER. However, this could just be an issue specific 

to the eQi measure of trait EI which the authors note had several disappointing 

psychometric properties, that is the subscales were highly correlated with one 

another. 

Second, trait EI may also be a mediating factor in the choice and execution of coping 

strategies. In contrast to broader ER efforts to manage emotions, coping is a related 

but distinct construct that refers to responses to stress. As such it involves “constantly 

changing cognitive and behavioural efforts to manage specific external and/or internal 

demands that are appraised as taxing or exceeding the resources of the person” 

(Lazarus & Folkman, 1984, p. 141). There are two main types of coping strategies, 

problem-focused coping (seeking to alter or remove the source of stress) and emotion-

focused coping (dealing with emotions related to stress) (Hefferon & Boniwell, 2011). 

Interestingly, scales that measure the latter form of coping often consist only of items 

describing maladaptive emotion coping strategies. For example, self-blame, worry, 

self-preoccupation. Therefore, lower scores are seen as desirable. 
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In terms of studies that have tested the mediation hypothesis, O’Connor et al. (2017) 

found that following task-induced stress, trait EI predicted low negative affect in 

stressful situations as a result of tending to not use maladaptive emotional coping , 

such as worry and self-blame. In another study, Austin et al. (2010) studied stress in 

Canadian undergraduates and found that low trait EI scores were associated with 

higher levels of stress, and higher scores on using maladaptive emotion-focused coping 

strategies. The study also found a correlation between using maladaptive emotion-

focused coping strategies and lower PA and greater NA.  

Third, it has been hypothesised that high EI individuals will have “greater social 

competence, richer social networks, and more effective social coping strategies” 

(Zeidner et al., 2012, p. 15). Research has also found positive associations between 

trait EI, social network size, and level of satisfaction/dissatisfaction with the support 

received (Austin et al., 2005). Studies involving children and adolescents have also 

shown that “trait EI scores relate to teacher and peer-rated prosocial and antisocial 

behaviour” (Mavroveli et al., 2009, p. 260). Considering the relationship between 

social support and AWB (see 3.6), based on these studies, EI may indirectly influence 

AWB through enhancing the quality of a person’s relationships and availability of social 

support. 

Overall, studies provide evidence that there is an indirect relationship between EI and 

AWB through the influence of EI on emotion regulation and coping strategies, and 

social support. However, as none of these studies involved pastors, further research is 

required to validate these findings amongst the pastoral population. 

3.10 The Self 

Another area of potential causes of AWB related to an individual’s characteristics, is 

the “Self.” This encompasses self-efficacy, self-esteem/self-worth, and self-

concept/role identity. 

3.10.1 Self-efficacy 

The construct of self-efficacy has been defined as, “individuals’ beliefs in their capacity 

to exert control over the events that affect their lives” (Caprara & Steca, 2005, p. 276). 

It is a core belief that one has the power to achieve what he/she wants through their 
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own actions (Bandura, 1997). In relation to affect, the more people believe in their 

ability to regulate/control their emotions, the more they believe they can manage 

interpersonal relationships, and the more resilient they are when facing setbacks in life 

(Caprara & Steca, 2005). 

One study found that high perceived self-efficacy for affect regulation results in higher 

PA and lower NA (Caprara & Steca, 2005). Another study found that PA was related to 

self-efficacy and perceived environmental supports in the academic and social domains 

(Lent et al., 2005). However, they acknowledge the relationship could be bidirectional 

as “it seems reasonable to assume that favourable environmental supports and strong 

self-efficacy precepts relative to currently valued goals and life domains would prompt 

students to rate their affect more positively” (Lent et al., 2005, p. 439). A further study 

found that self-efficacy mediated the influence of two of the Big Five personality 

factors–openness and conscientiousness–on subjective happiness (a global rating of 

affect)(Strobel et al., 2011). However, while these studies tentatively establish a 

relationship between self-efficacy and AWB, they lack explanatory power for how self-

efficacy might influence AWB. 

3.10.2 Self-esteem/Self-Worth 

Self-esteem and self-worth are related psychological constructs. Rosenberg (2015) 

referred to high self-esteem as follows: 

When we speak of high self-esteem, then, we shall simply mean that 
the individual respects himself, considers himself worthy; he does not 
necessarily consider himself better than others, but he definitely does 
not consider himself worse; he does not feel that he is the ultimate in 
perfection but, on the contrary, recognizes his limitations and expects 
to grow and improve (p. 31). 

Zeigler-Hill (2013) describes self-esteem as “the evaluative aspect of self-knowledge 

that reflects the extent to which people like themselves and believe they are 

competent” (p. 2). High self-esteem relates to a person’s attributes, accomplishments, 

and feelings of self-worth. 

Zhang et al. (2020) conducted a study to explore the relationship between self-esteem 

and AWB. Explicit self-esteem (ESE)–representing rational and reflective evaluations of 
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self, was distinguished from implicit self-esteem (ISE)–rooted in unconscious and 

uncontrollable self-association. The study found significant correlations between two 

measures of ESE and the Affect Balance Scale (Bradburn, 1969), but not with ISE. These 

findings align with a previous study that found significant correlations between ESE 

and positive and negative affect, both with a medium effect size (Schimmack & Diener, 

2003). In contrast, ISE did not correlate with affect. These results may reflect that ISE is 

a relatively unimportant aspect of the self in relation to AWB. Another study also 

found a significant correlation between ESE and negative affect at two points in time 

(Lightsey et al., 2006). However, this study did not measure ISE. Interestingly, this 

study also found that generalised self-efficacy (determination to stay with an 

undertaking in the face of physical and/or emotional adversity), did predict self-

esteem, indicating that belief in one’s agency can influence self-worth. Having positive 

self-esteem is also recognised as an important contributor to well-being in the trait-EI 

model (Petrides, 2009). 

To the best of my knowledge there are no published studies specifically exploring the 

relationship between pastors’ self-esteem and AWB. However, studies have found that 

when a pastor’s self-esteem is dependent on their work-related performance this may 

increase the likelihood of emotional exhaustion which is a measure of burnout 

(Innstrand et al., 2011; Miller-Clarkson, 2013). If a pastor defines their worth according 

to perceptions of success or failure and congregational approval and support, they may 

overwork themselves, or try to appear to be constantly busy, to maintain their self-

worth (Irvine, 2006; Morse, 2011). The quest for self-worth has been described by one 

pastor as, “an addiction to the highs and lows of ministry where any external validation 

is temporary and the pastor needs another fix of validation after a short while” 

(Morse, 2011, 149). 

3.10.3 Self-Concept/Role identity 

Role identity is a middle-level theory of the “self” with origins in the discipline of social 

psychology (McCall & George, 1978). It describes how one’s identity is formed through 

interactions between a person and their social environment. Individuals have multiple 

identities and roles that they arrange by salience and prominence (Siebert & Siebert, 

2007). These identities include one’s social identity, which refers to their role in 
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society, for example being a ‘helping professional’, and personal identity, which 

comprises of a set of internalized categories that a person uses to refer to who and 

what they are—character, competence, intelligence, morality.  

Pooler (2011) describes how a pastors’ personal identity can become so enmeshed 

with their social identity in which they function that they seek to protect the image 

they present to others, so it appears congruent with the image of the role. The pastor's 

personal identity is shaped “as one interacts socially with others and responds to 

expectations” (Pooler, 2011, p. 707). As Walls describes, they are tempted to accept 

the image of a successful leader who is “aloof, tough-minded, and tough-talking and 

who operates in a world of untouchable secrecy” (Walls, 2006, p. 29). The protection 

of their identity may involve denial or avoidance of personal issues which increases 

vulnerability to emotional exhaustion and misconduct. Additionally, a pastor may have 

difficulty seeking help as they try to live up to idealized expectations that in their role 

as a mediator between God and people, they are somehow “super human” (Pooler, 

2011). Read’s (2009) study on ministry burnout also affirms that, “Without a clear 

sense of identity clergy are subject to the stress of trying to fulfil expectations or living 

with the pain of never truly being themselves” (p. 12). 

While none of these studies specifically establish a direct relationship between role 

identity and pastors’ AWB, it is plausible that role identity has an indirect influence on 

AWB. If a pastor denies personal issues and doesn’t seek support, it is likely that they 

could experience negative affect associated with isolation, emotional exhaustion, and 

even misconduct. 

3.11 Conclusion 

In summary, this chapter has provided a critical review of existing literature that seeks 

to identify the causes of affective well-being (AWB). Accordingly, the review included 

literature involving pastors and other populations, that investigated the spiritual, 

sociological, and psychological causes of AWB. The main criticisms of existing literature 

can be summarised as follows.  
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First, there are few existing pastoral studies that seek to identify the causes of pastors’ 

AWB. Thus, an opportunity exists to validate the AWB findings from other populations 

amongst the pastoral profession.  

Second, the studies that do investigate the causes of AWB amongst the pastoral 

profession, often use measures with limitations, including utilising a psychological well-

being psychometric instrument which only includes some items that measure affect, or 

utilising context-free measures of affect, rather than job-related. This renders them 

less likely to be predictive of work-related affective outcomes.  

Third, some existing pastoral studies make no mention of the philosophical position 

that has informed their research. Thus, they raise questions as to the validity of the 

research approach and methods they have employed to obtain knowledge of pastors’ 

AWB. 

Fourth, the majority of existing research comprise of quantitative studies that are 

cross-sectional in nature, and therefore the direction of causality cannot be 

determined. Hence, other research approaches are needed to validate these findings. 

Fifth, existing research on the causes of AWB lacks explanatory power for how the 

causes produce PA and NA, including understanding the conditions for a cause to take 

effect.  

Sixth, many of the studies focus on specific causes of AWB in isolation. Therefore, 

there is a gap in knowledge of how the various spiritual, psychological, and sociological 

causes work together to produce AWB.  

The next chapter describes the research approach, design, and methods utilised in this 

study to fill this lacuna in studies amongst the pastoral profession. 
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Chapter 4  Research Approach, Design & Methods 

4.1 Introduction 

This chapter outlines the research approach, design and methods used to investigate 

the research questions. The first section offers a brief summary of the critical realist 

(CR) philosophical position of the study that was presented in chapter 2. Sections 4.3 

to 4.5 cover the research aims and questions, research approach and design of the 

study. Sections 4.6 to 4.8 describe the research methods including sampling, 

participant recruitment, data collection, and data analysis. Finally, section 4.9 covers 

ethical considerations in the conduct of the research. 

4.2 Critical Realist philosophical position 

As explained earlier, CR is founded on three core philosophical principles: ontological 

realism, epistemological relativism, and judgemental rationality (Archer et al., 1998; 

Danermark et al., 2002; A. Wright, 2013). On one hand, from an ontological 

perspective, an assertion of CR is that there is an objective reality existing 

independently of human knowledge or perception (Bhaskar & Hartwig, 1979). On the 

other hand, because we cannot step outside our own perspectivism, our knowledge of 

reality is limited and fallible (epistemic relativism) (Oliver, 2012). However, this does 

not mean that it is not possible to judge between conflicting truth claims and obtain 

more or less truthful knowledge of reality (judgemental rationality) (Danermark et al., 

2002). 

CR conceives the world as being stratified in three domains: the real, the actual, and 

the empirical. In the real domain, structures exist that consist of objects (both physical 

and social) that have powers (mechanisms) to generate events in the actual domain, 

and outcomes in the empirical domain. However, the power of mechanisms is not 

always realised because contextual conditions can enable and/or constrain their power 

to produce outcomes in the world. CR also recognises that agents (God and humanity) 

create social structures which are relatively enduring. However, these structures can 

still be shaped by the agency of humanity and God over time. 
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4.3 Research aims and questions 

The following describes the research aims and research questions that guide this 

study. This research study has three key aims.  

1. To make a local contribution to the limited knowledge on the state of AWB of 

NZ Baptist Pastors.  

2. To explore and reach some conclusions on causality relating to pastors’ AWB.  

3. Based on the outcomes of the first and second aims, to describe how an AWB 

course to improve pastors’ AWB could be designed, implemented, and 

evaluated. 

The main research question is as follows:  

What are the causal mechanisms and contextual conditions that produce New Zealand 

Baptist pastors’ affective well-being, and how can these be utilised in the development 

of a course to enhance affective well-being? 

This overall research question was developed into a number of interrelated sub-

questions that reflect the focus on AWB. 

1. What are the common patterns and distinguishing features (demi-regularities) 

of NZ Baptist pastors’ affective well-being? 

2. What are the events that produce NZ Baptist pastors’ affective well-being?  

3. What is the social structure and accompanying causal mechanisms that 

influence NZ Baptist pastors’ affective well-being? 

4. What are the underlying contextual conditions that enable and constrain the 

causal mechanisms? 

5. How can an affective well-being course be developed based on the 

understanding of affective well-being from sub-questions 1-4? 

4.4 Research approach 

According to Creswell (2014) the “broad research approach is the plan or proposal to 

conduct research, [that] involves the intersection of philosophy, research designs, and 
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specific methods” (p.5). An overview of the research approach and its relationship with 

the philosophical position, research design and methods, is outlined in Figure 1. 

 

Figure 1: Research Framework in the Current Study 

 
The goal of CR is to understand the nature of reality that produces outcomes in the 

empirical domain (Danermark et al., 2019). To achieve this goal, critical realists 

generally adopt a pragmatic position in relation to a research approach and the 

gathering and analysis of data. To understand the complexity of the reality of pastors’ 

AWB, there is a need to employ a critical methodological pluralism–a variety of 

extensive (quantitative) and intensive (qualitative) methods (Danermark et al., 2019). 

These methods fit as complementary empirical approaches within the theoretical 

context of CR. 

Both the extensive and intensive research sought to identify the demi-regularities of 

pastors’ AWB. These are defined as “the occasional, but less than universal, 

actualization of a mechanism or tendency, over a definite region of time-space” 

(Lawson, 1997, p. 204). They are deemed occasional because in open systems there 

are no law-like regularities owing to the unpredictability and complexity of human 

behaviour. For example, the workplace has been described as an open system as it “is 

characterized by multiple determination, complexity, evolution, and subject to the 
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exercise of human agency” (Fleetwood et al., 2006, p.238). In contrast, the natural 

world is considered to consist of closed systems, where scientists seek to manufacture 

law-like outcomes, by creating a controlled environment within a laboratory to 

conduct an experiment (Pawson, 1997, p. 56).  

4.5 Research design 

4.5.1 Extensive research: Cross-sectional survey 

An extensive survey amongst the NZ Baptist pastor population was conducted using a 

cross-sectional research design. According to Bryman (2016): 

A cross-sectional design entails the collection of data on a sample of 
cases and at a single point in time in order to collect a body of 
quantitative or quantifiable data in connection with two or more 
variables (usually more than two), which are then examined to detect 
patterns of association (p. 53). 

The purpose of employing this research design was to quantify the state of AWB 

amongst the NZ Baptist pastor population, and to determine if some key AWB factors, 

identified in the literature review, may be indicative of the existence of causal 

mechanisms for Baptist pastors AWB.  

As indicated previously, a key limitation of cross-sectional studies, from both a 

positivist and a CR perspective, is that they cannot establish causality.  

First, from a positivist perspective, the internal validity of cross-sectional studies is 

considered weak as it is only possible to examine the relationship between variables 

(there is no time-ordering), so the direction of causality cannot be established 

(Bryman, 2016).  

Second, from a CR perspective, any statistically significant relationships are only 

indicative of potential causes. They cannot definitively establish that causality exists 

(Næss, 2004). Again, this is because in open systems such as the workplace, there are 

no law-like regularities because of the unpredictability and complexity of human 

behaviour. Despite these limitations, when utilised in conjunction with intensive data, 

the cross-sectional study is deemed to provide an important source to help understand 

the complexity of the reality of pastors’ AWB. 
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4.5.2 Intensive research: In-depth interviews 

Following the survey, pastors were recruited to form a case study group. The sampling 

method and details of participants recruited will be covered in section 4.7 below. 

Pastors were interviewed to help identify the demi-regularities that may be indicative 

of potential causal mechanisms that produce pastors’ AWB. 

A case study entails the detailed and intensive analysis of a particular setting such as a 

community or organisation (Bryman, 2016). Case studies involve in-depth data 

collection methods (e.g., participant observation, interviews) to identify the unique 

features of the case. What distinguishes this as a case study, is that this researcher was 

concerned to reveal the unique features of NZ Baptist Pastors’ AWB (Bryman, 2016). 

According to Easton, CR is well suited as a companion to case research with the 

“objective of understanding why things are as they are” (Easton, 2010, p. 119). It is 

noted that one of the criticisms of case studies is that findings deriving from them 

cannot be generalised (Bryman, 2016). However, for CR, external validity is addressed 

by the belief that causal mechanisms that produce observable outcomes may also 

cause similar outcomes in other domains (Zachariadis et al., 2013). This is because the 

structure, causal mechanisms, and conditions of pastors’ AWB are independent of the 

domains in which pastors operate. Therefore, the causal mechanisms that produce NZ 

Baptist pastors’ AWB, may produce similar outcomes for pastors in other 

denominations and geographical locations. 

4.6 Research Methods: Survey 

4.6.1 Sampling method 

There are over 500 Baptist pastors in New Zealand (N = 549). The number is 

approximate because of the constantly changing situation of people joining and 

leaving NZ Baptist pastoral ministry. 

The research method used a non-probability, convenience sampling approach. A 

convenience sample “is one that is simply available to the researcher by virtue of its 

accessibility” (Bryman, 2016, p. 187), where any eligible case is accepted that can be 

found (Given, 2008). The strength of this approach was the opportunity to maximise 

the sample size and provide good representation of the various pastoral roles and 
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varying work situations, whether part-time or bi-vocational, of Baptist Pastors. This 

approach enabled data analysis by various demographic categories—for instance, 

pastoral role—in order to identify possible causal relationships.  

A limitation of this approach was possible response bias, where only those with an 

interest in AWB, or with strong views responded (L. Dixon et al., 2017). It also 

increased the likelihood that only pastors with relatively high AWB would participate 

(Kissell, 2018). However, the opportunity to maximise the sample size as described 

above, was deemed to outweigh these limitations. A further criticism from a positivist 

perspective, was that as it was not a random sample, it would not be possible to 

generalise the findings to the entire NZ Baptist pastor cohort. However, from a CR 

perspective, the goal of the extensive phase is not to generalise to the population, but 

to help identify the demi-regularities of NZ Baptist Pastors’ AWB that may be indicative 

of possible causes. 

4.6.2 Participants 

Baptist Pastors who were affiliated with the Baptist Union of New Zealand and 

occupying the positions of either Senior/Co-pastor/Sole pastor, Associate/Assistant 

pastor, Youth pastor, or Children/Family pastor/leader, in a local Baptist Church, were 

invited to participate in a national survey. 

An invitation to participate in the survey was advertised in the Carey Centre for 

Lifelong Learning, and Baptist Union e-Newsletters. These newsletters were emailed to 

a national database of Baptist pastors. The advertising included a link to the participant 

information sheet which contained a further link to the questionnaire platform 

(Qualtrics). The survey was also promoted on two social media sites, Baptist youth 

pastors' Facebook group and the NZ Baptist pastors' Facebook group. These 

approaches resulted in an initial 60 survey responses. To increase the number of 

respondents, Baptist pastors were directly emailed an invitation to participate in the 

survey. Email addresses were sourced from the NZ Baptist 2019 Yearbook (publicly 

available), and the Baptist Children and Family database supplied by the Baptist Union 

National Office. 
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There were 204 completed surveys, resulting in a 37.2% response rate when using the 

approximated possible number of participants (N= 549). According to Qualtrics, the 

average survey response rate is between 20% and 30% (How to Increase Survey 

Response Rates - Qualtrics, n.d.). 

4.6.3 Data-Collection 

Demographic factors 

Demographic factors that may influence pastors’ AWB were assessed by questions 

regarding the age, gender, ethnicity, marital status, and extrovert/introvert preference 

of pastors. 

Work-related factors 

Work-Related factors that may influence AWB were assessed by questions regarding 

pastoral role, comprising of senior, associate, youth, and family and children roles. 

Other work-related factors included full time/part time, paid or unpaid, bi-vocational, 

the total number of years in pastoral ministry, church size (less than 100, 100-250, 

250+), congregation growth (growing, flat, declining), and participation in a pastoral 

cluster.  

Warr’s job related affective well-being scale 

The instrument chosen to measure Baptist pastors’ AWB was Warr’s (1990) job-related 

affective well-being measure. This is a model based on the circumplex model of affect 

(J. A. Russell, 1980, 2003). This model classifies different kinds of affective states by the 

separate dimensions of pleasure, on a continuum from unpleasant to pleasant, and 

arousal, on a continuum from low to high mental activation level. Both valence 

(positive and negative affect), and activation dimensions (activation of affect), are 

essential for understanding cognitive and behavioural implications of affect in the 

workplace (Madrid & Patterson, 2014).  

In Warr’s AWB measure, respondents are asked to describe how often in the past few 

weeks they have experienced twelve different feelings in the workplace (e.g., calm, 

worried). Warr (1990) originally found a two-factor solution. For the first factor, six 

job-related adjectives were used to measure anxiety-contentment: tense, uneasy, 

worried, calm, contented and relaxed. For the second factor, depression-enthusiasm 
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was measured by the adjectives miserable, depressed, gloomy, cheerful, enthusiastic, 

and optimistic. Each item was originally assessed on a six-point scale: ranging from 

never (1) to all of the time (6). It is important to note that the labels refer to kinds of 

feeling and not to substantive clinical syndromes (Warr, 2016). This instrument is not a 

recognised clinical scale and in the present study was not used for clinical purposes. 

Several later studies have concluded that a four-factor model best describes the 

structure of Warr’s job-related affective well-being scale, with acceptable reliabilities. 

They are: anxiety, comfort, depression, and enthusiasm (Gonçalves & Neves, 2011; 

Laguna et al., 2019; Makikangas et al., 2007; Mielniczuk & Łaguna, 2018). For example, 

Makikangas (2007) study found the following reliabilities, anxiety (Cronbach’s alpha 

.74 at time 1, .74 time 2 .78), comfort (.80, .83), depression (.83, .85), and enthusiasm 

(.85, .87). These four affective states cover the four quadrants of the circumplex 

model. Hence, anxiety occupies the top left quadrant of high arousal-negative affect, 

enthusiasm occupies the top right-hand quadrant of high arousal-positive affect, and 

so forth. These dimensions are negatively inter-correlated. For example, in one study 

the association between anxiety and comfort was r = -.57, and between depression 

and enthusiasm, r = -.50 (Makikangas et al., 2007). This means that these feelings 

rarely appear together. “Consequently, employees high on comfort and enthusiasm 

are usually low on depression and anxiety” (Makikangas et al., 2007, p. 214). This is 

consistent with the definition of AWB used in this study that AWB is the experience of 

high levels of PA (e.g., comfort and enthusiasm) and low levels of NA (e.g., anxiety and 

depression). 

Additionally, as the four factors can have different causes and consequences (Warr, 

2016), it is deemed important to measure anxiety, enthusiasm, depression and 

comfort separately, as per the four-factor model. These four factors are the dependent 

variables used in the statistical analysis. In the present study each item was assessed 

on a five-point scale: ranging from never (1) to all of the time (5), because of the 

availability of comparison studies using the five-point scale. This scale has been used in 

multiple organisational studies (Stride et al., 2007). 

Overall, the model has several key benefits. First, it is job-specific and therefore more 

likely be related to the occupational causes of pastors’ AWB, versus context-free 
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measures (Gonçalves & Neves, 2011; Van Horn et al., 2004). Second, it has a solid 

theoretical basis in the well-researched circumplex model of affect (Mielniczuk & 

Łaguna, 2018; Remington et al., 2000; J. A. Russell, 1980, 2003). Third, the range of 

feelings covers all four quadrants of the circumplex model. Fourth, it focuses on 

measuring affect, rather than specific emotions, such as guilt, disgust, or shame. 

According to Warr (1990) the measure is designed to be complementary to other 

measures that cover more differentiated feelings. In the case of the present study, 

specific emotions will be explored with participants in the intensive phase of the 

research. Fifth, research indicates a statistically significant relationship between the 

four factors and turnover intention of employees, which suggests that higher 

enthusiasm and comfort results in lower turnover intention (Mielniczuk & Łaguna, 

2018). Seventh, the measure has previously been used in a study of UK clergy (Stride et 

al., 2007). 

In terms of limitations, the instrument relies heavily on self-report, and some 

individuals may lack self-awareness of their emotional state (Haybron, 2008). 

Therefore, not all responses will be totally valid and accurate. The instrument also 

measures feelings over the past few weeks. This time frame may result in recall errors, 

and may get mixed up with cognitive evaluations (Berlin & Fors Connolly, 2019). 

However, self-report measures of AWB can still be informative regarding people’s 

affective states as they capture experiences that are important to the individual 

(Diener & Suh, 1997). Therefore, the benefits of using Warr’s measure are deemed to 

outweigh the limitations of self-report measures. 

Francis Burnout Inventory 

The second instrument utilised in the survey was the ‘Francis Burnout Inventory’ (FBI) 

(Francis et al., 2005). The FBI is a conceptualisation of burnout in terms of two 

constructs: emotional exhaustion and satisfaction in ministry. The instrument consists 

of two 11-item scales, consisting of the Scale of Emotional Exhaustion in Ministry 

(SEEM), and the Satisfaction in Ministry Scale (SIMS). Both scales show high internal 

consistency reliability (Cronbach’s alpha for both scales = 0.84)(Francis et al., 2005).  

The model was developed as an alternative to the Maslach Burnout Inventory (MBI) 

which is the most commonly accepted instrument to measure burnout (Maslach et al., 
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1996). The MBI has three components that are described as sequential: emotional 

exhaustion leads to depersonalisation, and depersonalisation leads to a diminished 

sense of personal accomplishment. As an alternative to the MBI, the FBI was 

developed to measure burnout in the pastoral profession. The author of the model 

states that the model is based on Bradburn’s theory of balanced affect (Bradburn, 

1969), “a model of burnout according to which negative affect (emotional exhaustion) 

is offset by positive affect (satisfaction in ministry)” (Francis, Laycock, & Brewster, 

2017, p. 1). According to this model it is reasonable for individual pastors to 

experience, at one and the same time, high levels of positive affect (PA) and negative 

affect (NA), as they are not opposite poles of a single continuum, but independent 

psychological phenomena (Francis et al., 2005).  

The balanced affect model of burnout has a number of strengths. First, as Village et al., 

(2018) describe: 

The strength of the model is that it generates theories about how the 
problems of poor work-related psychological health or burnout among 
clergy may be addressed in terms of remedial and preventative 
strategies. Even when it may not be possible to reduce the causes of 
emotional exhaustion in ministry, it may be possible to explore ways 
of compensating for high levels of emotional exhaustion by maximising 
strategies for enhancing the sense of satisfaction in ministry (Village et 
al., 2018, p. 94). 

Second, the SIMS correlates strongly with the MBI personal accomplishment factor 

(Pegram, 2015; K. J. Randall, 2013a). Therefore, the SIMS can be used as a measure of 

job satisfaction, which was another potential cause of AWB identified in the literature 

review where there is a dearth of research (see 3.5). Third, it is particularly relevant to 

the pastoral profession and has been used in multiple studies (Francis & Crea, 2015). 

Fourth, it has been shown to have a statistically significant relationship with 

consideration to leave the ministry (K. J. Randall, 2013b). 

In terms of limitations, the SIMS has been criticised for not being a unidimensional 

scale as it comprises of the dimensions of personal accomplishment and ministry 

satisfaction (M. H. Miner et al., 2010). However, there are numerous studies that 

present the scale properties of the SIMS which demonstrate item homogeneity and 
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good properties of internal consistency reliability (Francis et al., 2012; Francis, Laycock, 

& Crea, 2017). This would indicate the SIMS is a unidimensional scale.  

The literature review also identified that there is currently no published research on 

the relationship between burnout and AWB for pastors. In light of this, it is considered 

useful to explore the relationship between the SIMS, SEEM and Warr’s Affective Well-

being Scale for what this might reveal in terms of potential causal factors and 

outcomes of AWB. This instrument is not a clinical scale and was not used for clinical 

purposes. The SIMS and SEEM were defined as independent variables for the purpose 

of statistical analysis. 

Trait Emotional Intelligence 

As described in the literature review, trait EI is a conceptualisation of emotional 

intelligence as a set of distinct personality traits (e.g., empathy, assertiveness), 

concerned with emotion-related self-perceptions and dispositions, that determine the 

way people behave in emotional situations (Bar-On, 2006; Petrides & Furnham, 2003; 

Schutte et al., 2009). Measurement is via a self-assessment of an individual’s typical 

emotional behaviour (Siegling et al., 2015). 

The inclusion of a trait EI measure is considered to be highly relevant as a potential 

cause of AWB. In this regard, as described in the literature review, trait EI has been 

found to moderate the impact of stress on mood change, and “predict” the use of 

adaptive emotion focused coping strategies, especially in relation to managing stress. 

Additionally, high trait EI individuals are able to regulate their emotions more 

effectively than low trait EI individuals. There is, however, a dearth of studies involving 

trait EI and pastors, and therefore further research is required to validate these 

findings amongst the pastoral population. 

Trait Emotional Intelligence was assessed using the Trait Emotional Intelligence 

Questionnaire Short Form (TEIQue-SF). This instrument contains 30 items that 

measure global trait EI and four factors. The four factors are: well-being (e.g., “I feel 

that I have a number of good qualities”), self-control (e.g., “I usually find it difficult to 

regulate my emotions”), emotionality (e.g., “Expressing my emotions with words is not 

a problem for me”), and sociability (e.g., “I’m usually able to influence the way other 
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people feel”). The four factors are combined to create the composite (global) 

emotional intelligence score. Items are scored on a scale from completely disagree (1) 

to completely agree (7). (Petrides, 2009).  

The scale has good internal consistency for the global EI score, although the four 

factors tend to have lower internal consistencies. For example, in a study involving 2 

samples, Cronbach’s alpha values were .88 and .87 for global trait EI, .86 and .86 for 

Well-being, .67 and .77 for Self-Control, .69 and .68 for Emotionality, and .73 and .72 

for Sociability (Siegling et al., 2015). The Global EI score and the four factors–well-

being, self-control, emotionality, and sociability–-were defined as independent 

variables for the purpose of statistical analysis. 

The TEIQue has several potential limitations. First, it includes a well-being subscale 

that makes correlations with well-being outcomes nearly inevitable (Zeidner et al., 

2012). This criticism has some merit and should be kept in mind when interpreting 

results. However, studies have demonstrated that the well-being subscale has 

incremental validity related to health-based criteria, such as depression and somatic 

well-being, over and above the Big Five personality factors, and emotion regulation 

strategies (Andrei, Siegling, et al., 2016; Siegling et al., 2015). Second, the Sociability 

and Emotionality subscales fail to demonstrate unique predictive capacity in relation to 

health-related criteria. However, Andrei et al. (2016) rightly argue that if excluded, the 

construct becomes exclusively intrapersonal, as Sociability and Emotionality relate to 

interpersonal experiences. Third, as a self-assessment of emotional intelligence, it is 

open to bias towards socially desirable responding, where an individual overstates or 

understates their level of competency, and someone who is emotionally unintelligent, 

would also likely lack awareness of their emotional strengths and weaknesses (Zeidner 

et al., 2009). Fourth, the TEIQue-SF has been used in only two other studies involving 

pastors employing relatively small sample sizes, therefore limiting comparison ability 

(Carrington, 2015; Kompelien, 2018).  

However, despite these limitations, the TEIQue-SF was chosen for this study as it has 

demonstrated strong predictive ability (across multiple psychological criteria) over and 

above the Big Five (Andrei, Siegling, et al., 2016; Siegling et al., 2015). The measure has 
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also been used in two overseas studies of pastors (Carrington, 2015; Kompelien, 2018). 

This instrument is not a clinical scale and was not used for clinical purposes. 

Unhealthy dependency/addiction 

In addition to the psychometric instruments, two questions were asked concerning 

pastors’ experience of unhealthy dependency/addiction as a potential outcome of 

poor AWB. This was considered important as other studies report that 1 in 5 pastors 

admit to struggling with an addiction (Barna, 2017).  

Question-order effects 

In a survey that incorporates multiple psychometric instruments, careful consideration 

needs to be given to question-order effects (Stone & Mackie, 2013). For example, 

studies have shown that asking unpleasant emotional related questions first, produces 

lower scores on some positive emotional items. Careful survey design has the potential 

to minimise this effect. For example, there is some evidence that including buffer or 

transition questions, may eliminate the item-order effect (Deaton, 2012). Question-

order effects were addressed through using demographic questions to provide a buffer 

between the three psychometric instruments. 

Response bias 
When using constructs that differ in terms of their favourableness (e.g., PA and NA), 

social desirability, bias can become an issue. When measuring AWB, response biases 

may results in people responding positively to questions related to PA, with people less 

willing to acknowledge feelings of NA (Gotlib & Meyer, 1986). One way this potential 

bias was addressed was by ensuring the national survey was anonymous. Another way 

is that in the introduction to the survey, an assurance was given to respondents that 

there are no right or wrong answers, and therefore an encouragement to answer the 

questions as honestly as they could.  

4.6.4 Data-analysis 

Data from this study was collected via the online survey site Qualtrics and then 

exported directly into SPSS® Version 25 for analysis. 
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Analysis approach 

The first step in the data analysis, required providing a description of the sample. This 

was followed by quantifying the state of NZ Baptist pastors’ AWB through analysis of 

Warr’s (1990) Job Related Affective Well-being Scale. Consistent with the PA 

dimensions of comfort and enthusiasm being negatively inter-correlated with the NA 

dimensions of anxiety and depression, it is expected that if pastors experience high 

levels of PA, they will experience low levels of NA. The next step involved analysing the 

survey data to identify whether there were any statistically significant differences in 

pastors’ AWB, based on demographic and work-related factors. These differences 

were considered to be demi-regularities which are evidence of events (in the actual 

domain) and potential causal mechanisms (in the real domain). This was followed by 

identifying if there were any statistically significant correlations between the burnout 

and emotional intelligence psychometric instruments, and the AWB measure. Again, 

these relationships are considered to be demi-regularities which are evidence of 

potential events and causal mechanisms. The final step in the analysis was to 

statistically analyse the relationships between having an unhealthy 

dependence/addiction and AWB outcomes.  

In light of the social world being an open system, the value of statistical analysis for the 

critical realist is debatable. However, as long as statistical evidence of possible causes 

is not conflated with explanation, there is no reason why statistical analysis cannot be 

used by the critical realist (D. Porpora, 2005; Ron, 2002). As Naess (2004) argues: 

Thus, although multivariate analyses cannot themselves establish that 
causality exists, they can be used in an exploratory way, revealing 
patterns and relationships that might be a result of causal influences. 
And they may be used as (part of) the evidence for theoretically 
founded causal relationships rather than being explanatory tools (p 
151). 

In light of this, any potential causes will need to be validated and explained through 

the analysis of the other data gathered through this research. Included are the 

intensive (qualitative) data, existing literature, and the theological findings of this 

study. 
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Data Preparation and Adjustments 

Checks were made on missing data and outliers. Missing data were addressed 

according to guidelines provided by the creators of the various psychometric 

instruments. For example, for the TEIQue-SF, any missing values can be replaced with 

the middle value 4, except where more than 15% of values are missing. There were no 

outliers that needed adjusting.  

Reliability 

The internal consistency reliability of the study measures was tested by calculating 

Cronbach’s alpha. According to DeVellis (2017) a .65 threshold is acceptable. Based on 

this guideline, overall alphas of every scale were acceptable. The alphas for each scale 

are as follows; SIMS, α = .78; SEEM α = .85; Anxiety, α = .76; Comfort α = .79; 

Depression, α = .81; Enthusiasm α = .83; Trait Global EI, α = .86; Wellbeing α = .75; Self-

Control, α = .65; Emotionality α = .71; Sociability, α =.68. 

Common Method Bias 

Common method bias (CMB) occurs when the measurement method introduces a bias 

that causes variations in responses, rather than being a true reflection of the construct 

itself. In the present study, using a single online survey, containing three psychometric 

instruments that measure both independent and dependent data, may cause bias in 

responses. If bias is present, the researcher’s conclusions may be invalid. Harman’s 

Single Factor Test was conducted to determine if there was Common method bias 

(CMB). Factor analysis involved all 64 items from the three psychometric instruments. 

The maximum variance that was explained by a single factor was 22.1%. Therefore, 

this data set did not suffer from CMB because the variance explained by a single factor 

is less than 50%. 

Assessing normality of distribution 

Normality of distribution for variables was assessed by inspecting the shape of the 

distributions using histograms and observing the values for skewness and kurtosis. The 

findings showed that the majority of scales were negatively skewed, and nearly half of 

the scales showed a positive kurtosis with a heavy-tailed distribution. Therefore, it was 

determined that the data was not normally distributed, and non-parametric statistical 

tests needed to be employed. Transforming the data to make it appear normal was 
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considered. However, this approach was rejected as “a change in the scale of the 

variables…can often obfuscate interpretation” (Pek et al., 2018). Furthermore, non-

parametric statistical tests were deemed perfectly acceptable for the desired analysis.  

Statistical tests employed 

Mann Whitney U Tests were used to test the hypothesis that two groups of different 

entities would differ from each other based on some variable. Kruskal Wallace Tests 

were used to compare the means of three or more independent groups. To determine 

which groups were statistically significant from one another, follow up Mann-Whitney 

U tests were conducted between pairs of groups. To control for Type 1 errors, a 

Bonferroni adjustment was applied to the alpha values. This involved dividing the 

alpha level of .05 by the number of tests used and using the revised alpha level as the 

criteria for determining significance. If 3 groups were used, then the alpha is .05/3 = 

.017 which means a stricter alpha level. Spearman Correlations were used to 

determine the strength of relationship between psychometric instruments.  

An alpha level of .05 was used for significance levels for all statistical analyses and 

effect size was determined using Cohen (1988) criteria of r =.1 to .29 = small effect, r = 

.3 to .49 = medium effect, r = .5 to 1.0 = large effect. 

4.7 Research Methods: In-depth interviews 

The intensive research sought to continue the search for demi-regularities that may be 

indicative of potential causal mechanisms that produce pastors’ AWB. 

4.7.1 Sampling method 

Participants in the interviews were recruited using a mix of purposive and theoretical 

sampling (Fletcher, 2013). Purposive sampling involves selecting participants best 

suited to answer the research questions (Maxwell, 2012), and provide experiences that 

are relevant to the research questions of this study (Bryman, 2016).  

The specific purposive sampling strategy employed was maximum variation sampling 

(Given, 2008). This approach is consistent with a theory-driven process “designed to 

test the contexts that are hypothesised to matter” (Manzano, 2016, p. 8). It involved 

the search for individuals that were not only demographically diverse, but who had 

experienced the emotional challenges of pastoral ministry and had ‘a story to tell.’ 
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Demographic sample criteria included a range of pastoral roles (i.e., Senior, Sole, 

Associate, Youth, Family) to reflect the unique and common experiences of each role 

in relation to AWB, and diversity of age, gender, and length of time in ministry. 

Theoretical sampling has been used successfully in CR studies (Fletcher, 2017; Hoddy, 

2019). In theoretical sampling, data is collected in order to generate theory. The 

analyst jointly collects, codes, and analyses data, and carries on collecting data until 

theoretical saturation is reached; where new data no longer suggests new theoretical 

insights (Bryman, 2016). It was anticipated that 15-20 pastors would be needed to be 

recruited for in-depth interviews to reach theoretical saturation. In practice, after 17 

interviews were conducted, it was deemed that theoretical saturation had been 

reached. 

4.7.2 Participants 

Participants were recruited through contacts made with pastors through the extensive 

phase of the research. Additionally, participants were recruited following 

recommendations from Baptist Leaders who are familiar with the contexts of 

individual pastors. The benefit of this approach was that pastors could be recruited 

who were deemed to have relevant experience to best answer the research questions; 

namely pastors who had experienced a significant event (or period) in their role as a 

pastor where they felt their AWB was low (i.e., they felt a significant level of NA versus 

PA). 

4.7.3 Data-Collection 

CR and data collection 
To help determine analysis techniques that are consistent with CR, it is helpful to 

consider what is distinctive about a CR approach to the design, conduction, and 

analysis of social research interviews. To answer this question, it is helpful to contrast 

positivist and constructivist approaches to interviews. 

On one hand, a positivist approach is that the “dialogical process of interviewing must 

be tightly controlled, using a uniform structure and standardized questions posed by 

neutral interviewers, as this is the only way in which to elicit unbiased and replicable 

responses (C. Smith & Elger, 2012, p. 6). The purpose is to look for law-like 



106 

generalisations about social phenomena. On the other hand, a constructivist approach 

to interviews seeks the mutual construction of meanings within interviews. The aim is 

to “gain access to informants’ subjective understanding of events, social relations, and 

social contexts” (C. Smith & Elger, 2012, p. 6). 

In seeking to bridge the positivist/constructivist approaches, CR recognises the 

significance of meaning construction among human actors, while also recognising that 

social action takes place in the context of pre-existing social relations and structures–

which constrain and facilitate actions. Therefore, interviews are used “to appreciate 

the interpretations of their informants and to analyse the social contexts, constraints 

and resources within which those informants act” (C. Smith & Elger, 2012, p. 6). 

Interviews also provide access “to richly textured accounts of events, experiences and 

underlying conditions or processes, which represent different facets of a complex and 

multi-layered social reality” (C. Smith & Elger, 2012, p. 14). 

According to Hoddy (2019), the movement towards causal explanations involving a 

complex social reality involves: 

A theory-building process akin to detective work: the CR researcher 
begins with the experienced results of something, such as a social 
problem, and then works backwards in an attempt to explain why it is 
the case, or what must have caused it to happen. This mode of 
inference is referred to as ‘abduction’ or ‘retroduction’ and involves 
abstracting from empirical data about our concrete phenomenon 
whilst drawing on insights from pre-existing knowledge and 
experiences of the same phenomenon elsewhere (p. 113). 

In light of this process, CR interviewing needs to be theory driven. This acknowledges 

that while people may be knowledgeable about the reasons for their conduct, they 

may lack awareness of the underlying structural conditions that influence their 

behaviour. On the other hand, the interviewer is trying to construct explanations of 

social activity that include hypothesis about their subject’s reasons for action within a 

wider model of their causes and consequences. Therefore, the subject matter of the 

interview needs to be the researcher’s theory, as well as the informants’ experience. 

The interviewer takes the role of expert regarding the wider causes and contexts of 

behaviour, the interviewee provides expertise in helping explain their thinking 

regarding his/her choices of action. The interviewer plays an active role in presenting 
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theory to the interviewee which they can accept, reject, or reflect on and refine 

(Pawson, R., 1996; Pawson & Tilley, 1997).  

In the present study, the researcher, as a former Baptist Pastor, already has a degree 

of familiarity with the pastoral community. Additionally, consistent with a CR mode of 

enquiry, “existing concepts, arguments, [and] empirical studies…were examined 

before data collection” (Hoddy, 2019, p. 116) through the literature review, and were 

continued to be examined over all stages of the research process. The review of 

literature revealed multiple existing causal theories that pointed to potential causal 

mechanisms of pastors’ AWB. Why then conduct further research? As has already 

been established in the literature review, from a positivist perspective the majority of 

existing extensive research studies are cross-sectional and therefore cannot establish 

causality. Furthermore, existing intensive studies are lacking in explanation for how 

various causal mechanisms produce pastors’ AWB. 

While it is acknowledged that research informed by CR is usually exploratory, in the 

present study a more deductive approach was deemed appropriate. The interchange 

between interviewer and interviewee was therefore informed by existing AWB theory 

which helped guide questions, frame answers, and suggest probes, to enhance the 

depth, texture and complexity of the accounts being developed. The interviewer 

probed for details and implications, raised queries about inconsistencies, and tested 

various theories for relevance. 

The challenge of this approach is the risk of biasing responses, alienating informants, 

and the interviewer taking too strong a didactic approach (Hoddy, 2019); thereby not 

allowing room for the development of any new theory. This researcher acknowledges 

that existing theories may not necessarily reflect reality accurately and therefore it is 

important to treat theoretical knowledge as provisional only. While it gives shape to 

the research process, it does not ultimately determine outcomes. For this researcher, 

existing theory is heuristic in helping shed light on the research phenomenon of AWB 

(Hoddy, 2019; Udo, 2005). Using initial theories as a starting point can help facilitate “a 

deeper analysis that can support, elaborate, or deny that theory to help build a new 

and more accurate explanation of reality” (Fletcher, 2017, p. 184). 
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Data collection process overview 

The process of data collection was as follows (Figure 2). Existing AWB theories were 

identified through a literature review. Then a questionnaire was developed (see 

Appendix K) that gave respondents the opportunity to share their experiences of AWB, 

while also testing existing theory (through prompts). Accordingly, prior to the 

interview, participants were asked to reflect on two specific work-related experiences 

so they could come prepared to share these in the interview. The first was a significant 

event (or period) in their role as a pastor where they felt their AWB was low (i.e., they 

felt a significant level of NA versus PA). The second was a work-related event where 

they recognised that they lacked emotional intelligence in the way they responded to a 

person or situation. Through the first experience I explored a range of potential causes 

of AWB, and through the second I specifically explored whether emotional intelligence 

was a cause of AWB, and what had contributed to the development of their emotional 

intelligence. Finally, participants were interviewed using a semi-structured interview 

approach. 

Figure 2: Data collection process from literature review to conducting interviews 

The following describes in more detail how an interview guide was developed, and 

how the interviews were conducted. 

Interview Guide Structure

The interview guide was designed to help respondents to reflect upon and articulate 

their experiences of AWB and to explore existing AWB theories with participants.  

There were five sections to the interview: 

1. Background information about the participant.

2. Participants’ beliefs regarding emotion.

3. Participants’ experience of AWB.

4. Participants’ experience of trait emotional intelligence.

5. Participants’ perspectives on remaining emotionally healthy.
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In CR, the stories of the interviewees help refine the hypotheses or discard them 

(Manzano, 2016). Of particular interest was to explore how pastors move from a 

period of low AWB to positive AWB in order to understand the causal relationships at 

work (Bygstad, 2010). However, in contrast “to phenomenological approaches, the 

researcher also sought participants theories and beliefs; not just their stories” (Oliver, 

2012, p. 381). Existing empirical studies indicated that pastors may lack self-awareness 

of their AWB. Therefore, after allowing for an unprompted response, the interviewer 

prompted participants in order to text explanatory AWB theories: 

 “Have you considered…?” 

 “Have you experienced…?” 

 “What role, if any, does ‘X’ contribute to your experience of AWB?” 

 “What do you mean by that?’ 

 “Could you say some more about that?” 

The interview guide was pre-tested with two pastors who are acquaintances of the 

researcher. The familiarity with these pastors helped facilitate honest and useful 

feedback on the guide. The pilot interviews were excluded from the final results due to 

this relationship (Fletcher, 2013). 

Semi-structured interviews 

Participants were interviewed using a semi-structured interview approach (Boeije, 

2010; Fletcher, 2017; Hoddy, 2019). According to Manzano (2016), realist interviews 

are generally semi-structured, “acting as instruments to draw out the propositions of 

the general inquiry” (p. 12). Semi-structured interviews were considered the best way 

to gain the information needed through providing consistency of the questions asked, 

while enabling freedom to expand on questions that may yield new insights into the 

causal mechanisms of AWB (DiCicco-Bloom & Crabtree, 2006; Fletcher, 2017).  

To address the risk of taking too strong a didactic approach, space was given for 

participants to raise and discuss issues that might be important to them (Hoddy, 2019). 

This was achieved through the use of open-ended questions and allowing for 

unprompted answers, before exploring the relevance of specific theories through 

prompts. Hsieh and Shannon (2005) have highlighted how using probing questions can 
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bias respondents to answer in a way that pleases the researcher. To mitigate this issue, 

I gave respondents the opportunity to affirm or reject my interpretations of their 

experiences. Accordingly, I would listen to pastors’ stories and then reflect back to 

them my interpretation of their experiences, followed by a statement such as “is that 

an accurate summary?” On numerous occasions the response was affirming, but other 

times the response involved some correction or clarification of my summary (e.g. “No, 

I wouldn’t say that, but I would say…” or “No, I don’t think that’s been an issue for 

me”). 

Also consistent with a CR approach, interview questions were modified over the course 

of data collection as it became apparent as to which interview questions were most 

relevant to answer the research questions (Hoddy, 2019), and to explore unexpected 

(not previously hypothesised) mechanisms.  

4.7.4 Interview Data Analysis 

Data analysis of the interviews sought to identify the demi-regularities that are 

evidence of the structures, causal mechanisms, contextual conditions, and events that 

produce pastors’ AWB according to CR’s stratification of reality (Danermark et al., 

2019). This consisted of a multi-step process as seen in Figure 3 below. 

Figure 3: Interview data analysis process 
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The following describes the interview data analysis process in depth. 

Transcription 

As soon as possible after an interview, the interview was transcribed verbatim. 

Interviews that were conducted “face to face” were initially transcribed via Trint A.I. 

software. Similarly, for interviews conducted via Zoom video conferencing, I initially 

used a Zoom transcribing feature. However, as I found that neither transcription of 

these methods was very accurate, I listened to all of the interview audio recordings 

and edited the software generated transcripts line by line, word by word. This helped 

me gain a firm grasp/understanding of the data.  

Repetitive words were edited out, but only when I judged it would not alter the 

meaning. Punctuation was added to try and capture tone of voice (e.g., exclamation 

marks). Words were also added to capture interviewees’ body language (e.g., 

laughter, tears), especially if the interviewee had a dry sense of humour. When 

requested transcribed interviews were returned to participants to provide them the 

opportunity to check for accuracy (this was required by the Auckland University of 

Technology Ethics Committee). 

Interviews were imported into NVivo for analysis. NVivo supports a wide range of 

methodologies including case studies and enables a researcher to demonstrate the 

integrity of data gathering and analysis (Given, 2008). It is acknowledged that using a 

computer-assisted program might dictate the structure of the analysis (Corbin & 

Strauss, 2015), however the power and flexibility of NVivo to identify relationships 

within the data outweighs the potential disadvantages. 

Coding 

Data coding involved a deductive yet flexible coding process, drawing on existing 

theory and literature (Danermark et al., 2019; Fletcher, 2017; Hsieh & Shannon, 

2005). This was because numerous theories already existed which need to be 

validated, modified, or discarded. A deductive approach was considered appropriate 

as “CR aims to find the best explanation of reality through engagement with existing 

(fallible) theories about that reality” (Fletcher, 2017, p. 186). 
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Accordingly, an initial list of provisional codes was developed (the codebook), based 

on existing AWB theories, identified through the literature review. Gibbs (2018) 

refers to this as “a priori coding” (p. 61). For example, two codes were created that 

related to a pastor’s identity, identity differentiated from the role and identity tied to 

the role. In total, the initial codebook consisted of 29 deductive codes.  

One of the challenges to approaching coding using existing theories, is that the 

researcher can approach the data with a strong bias that results in finding “evidence 

that is supportive rather than non-supportive of a theory” (Hsieh & Shannon, 2005). 

Therefore, to avoid the provisional codes acting as ‘blinders’ during the coding 

process, I intentionally looked for data that did not fit the initial findings from the 

literature review, rather than only seeking information that supports existing theory 

(Fletcher, 2017). Accordingly, as the analysis progressed, the description of codes 

were changed, some codes were eliminated, and new codes were created for text 

that didn’t fit with the initial coding scheme (Fletcher, 2017).  

 An example of eliminating a provisional code is the code I initially called the 

“CEO/pastoring tension.” This code was based on the theory that the 

“corporatisation of the church” has led to a tension between the pastor being 

expected to fulfil the role of a CEO, versus the traditional role of pastorally caring for 

members of the congregation. However, this tension was never referred to by 

pastors unprompted, and only resonated with two pastors when prompted. An 

example of a new code was “knowing or reaffirming the Call of God to be a pastor.” 

This was created because many pastors mentioned the significance of the “pastoral 

call” in relation to their well-being. However, as this did not feature strongly in the 

literature review as a theory, it was not part of my initial provisional coding 

framework. A final example of changing a code description is that of “identity 

differentiated from the role” became “identity in Christ.” This is an example of 

progressing from a general description to a specific description based on pastors’ 

verbatim comments.  

As a result of coding the interview, the number of codes expanded to 245. This 

reflects “the flexibility of the deductive coding process” (Fletcher, 2017, p. 186). For 

example, the two provisional codes relating to identity theories became 9 codes. See 
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Table 1 for an example of how I progressed from provisional codes, to interview 

coding, to identifying demi-regularities. 
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Table 1: Progression from provisional codes to identification of demi-regularities in relation to identity related theories 

Provisional 
codes 

Interview Coding  Identification of Demi-
regularities  

Key words, verbatim comments from the data 

Identity 
differentiated 
from the role 

Identity in Christ  
(Identity in being a Child of God) 

Differentiating between 
the pastoral role and 
identity in Christ 

Identity in being a Child of God, self-worth. 
“Just having something so you don’t get your identity in just being a 
pastor, you get your identity in being a child of God” (Rebekah). 

 Doing pastoral work from the right 
motivations (Loving self, loving God) 

(no demi-regularity as 
less than 4 sources) 

 

Identity tied 
to the role 

Level of self-esteem (Feels inadequate in 
pastoral role). 

External expectations of 
a pastor’s performance 
challenge self-esteem 

Performance. Expectations. Self-esteem. Pressure. Size of church 
and growth. 
“If your numbers are declining and not growing, then what does it 
say about you as a pastor? Because the expectation is that churches 
will grow” (Elijah) 

 Looking for approval (Wanting parents to be 
proud of him/her and their achievements as a 
pastor) 

Pastors’ pre-existing 
“performance 
narratives” drive them to 
perform 

Performance driven. Self-worth. 
“I want everybody to be pleased with me” (Aaron) 
“If I fail at something then I am a failure” (Deborah) “What people 
think of me matters” (Samuel).  
 
 

 People pleasing (Wanting congregation to like 
him/her) 

 Performance driven (being driven to perform) 

 Wanting to feel worthy (Needing to hear God’s 
affirmation) 

 Influence of family and childhood experiences 
in establishing performance narratives 

 Identity differentiated from other pastors (not 
comparing yourself to other pastors) 

(no demi-regularity as 
less than 4 sources) 
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Identifying demi-regularities 

Identifying demi-regularities relates to sub-question 1, “What are the common 

patterns and distinguishing features (demi-regularities) of NZ Baptist Pastors’ affective 

well-being?” Several criteria were used to identify a demi-regularity. First, I reviewed 

the code descriptions to ensure they accurately reflected pastors’ verbatim comments. 

In some cases, this involved changing descriptions and adding and deleting verbatim 

comments. Second, I reviewed the codes that related to existing theory, such as 

identity theories, to see if there were any common factors among them. For example, I 

recognised that the common factor of four of the identity related codes was that 

pastors had pre-existing “performance narratives” that they brought into pastoral 

ministry. These narratives drove them to “perform” in pastoral ministry. Hence, I called 

the demi-regularity “Pastors’ pre-existing performance narratives drive them to 

perform” (see Error! Reference source not found.). Third, the number of sources and 

data extracts helped confirm the presence of a demi-regularity. Here, I determined 

that a demi-regularity needed to be evident in at least 4 out of the 17 interviews. This 

was because I found that with anything less than 4 sources there was insufficient data 

to draw meaningful conclusions. While 4 sources may appear to be a relatively low 

number, a demi-regularity by very nature does not need to be evident in a majority of 

sources. This is because, as previously stated, in open systems, such as the workplace, 

there are no law-like regularities because of the unpredictability of human agency. 

However, as will be evident in chapter six, the majority of the demi-regularities I 

identified are evidenced in more than 4 sources. This gave me confidence in the 

analytical process I was utilising.  

4.8 Abduction and retroduction theorising process 

Following the identification of demi-regularities from analysis of the extensive and 

intensive data, I engaged in the theorising process of abduction and retroduction to 

identify the structures, causal mechanisms, contextual conditions, and events that 

produce pastors’ AWB according to CR’s stratification of reality as illustrated in Figure 

4 below. 
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Figure 4: Abduction and retroduction data analysis process 

To avoid the impression that data analysis was a simple linear process, I have utilised 

up and down arrows to link parts of the data analysis process. These arrows  represent 

the non-linear “back and forth” process “from the empirical to the real to identify 

causal mechanisms that drive the empirical to manifest” (Peter & Soon-Chean Park, 

2018, p. 65). The outcome of the analysis was the development of an AWB model (see 

Chapter 8). 

4.8.1 Abduction – Theoretical re-description 

The process of abduction involves re-describing empirical data using theoretical 

concepts in order to identify the events that give rise to the observed demi-regularities 

(Bygstad et al., 2016; Danermark et al., 2019; Fletcher, 2017; O’Mahoney & Vincent, 

2014). The identification of events seeks to answer sub-question 2, “What are the 

events that produce NZ Baptist Pastors’ affective well-being?” 

According to critical realist (CR) theory, Baptist pastors’ experiences in the empirical 

domain are generated by events in the actual domain. These events may not be readily 

observable, and therefore may be different from what pastors perceive as being 
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causes. For example, while I had evidence that identity related issues were a cause of 

pastors’ AWB, I was still looking for an overarching conceptual framework that could 

explain the sequence of causation. I therefore considered multiple conceptual 

frameworks including conflict theories (Patterson, 2002; Rahim, 2001), various well-

being theories (Cummins, 2018; Diener & Ryan, 2009; Dodge et al., 2012), and emotion 

causation and regulation theory (Moors, 2009; Rottenberg & Gross, 2003). For 

example, in relation to conflict theories I explored how a typology of conflict, and 

pastors’ conflict management styles could explain the events that give rise to the 

observed demi-regularities (see 7.6.1). 

However, while conflict (and other theories) could all in part explain the sequence of 

causation, I kept returning to the appraisal theory of emotion causation, and to 

emotion regulation theory as the most plausible explanation for pastors’ AWB 

experiences. There were three reasons for this. First, from a Christological 

anthropological perspective these theories provide insight into the causes of 

humanity’s affective experience depicted in Scripture (see Chapter 2). Second, as I 

analysed individual pastors’ experiences, these theories also provided a plausible 

explanation for all the demi-regularities identified in the intensive findings. Third, 

these theories provided an over-arching theoretical framework that was universal in 

nature, and as such could also provide a plausible explanation for the demi-regularities 

identified in the extensive findings. This analysis is presented in chapter seven. As far 

as I am aware, this interpretive approach is unique amongst studies of pastors’ well-

being. Having adopted the conceptual framework of appraisal theory and emotional 

regulation theory, I could then engage in the next stage of theoretical analysis. 

4.8.2 Retroduction 

Retroduction is a theorising process described as a “mode of inference in which events 

are explained by postulating (and identifying) mechanisms which are capable of 

producing them” (Sayer, 2010, p. 72). This involves moving back and forth between the 

empirical, actual, and real levels of reality, thinking of several possible explanations for 

what might cause events at the actual level, which then give rise to the demi-

regularities identified in the empirical level of reality. The aim is to eventually arrive at 

a plausible explanation for what produces pastors’ AWB. Accordingly, empirical data 
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(i.e., the demi-regularities) are interpreted in terms of CR's ontological view of the real 

domain consisting of social structures, mechanisms, and contextual conditions. 

Therefore, the retroductive process sought to answer research sub-questions 3 and 4: 

3. What is the social structure and accompanying causal mechanisms that

influence NZ Baptist Pastors’ affective well-being, and how do the mechanisms

operate?

4. What are the underlying contextual conditions that enable and constrain the

causal mechanisms?

To undertake this analysis, I used several tools: 

1. NVivo. Within NVivo I tried to identify which demi-regularities related to

structure, mechanisms and contexts. However, I abandoned this approach as I

found it was not flexible enough to test the validity of multiple theories that

drives the retroductive theorising process. Nor was it flexible enough to

determine how the causal mechanisms and contextual conditions interrelated.

2. Microsoft Excel. I created a spreadsheet with the CR headings of structure,

mechanisms, contexts, events, and outcomes. I then attempted to populate the

table based on individual pastor’s AWB experiences. Starting with the outcomes

and events, I then sought to identify the structures, mechanisms and contexts

that produced the events and outcomes. I did this by interpreting the demi-

regularities I had previously identified through various psychological theories

and through a theological lens. I found the spreadsheet an effective way to

identify connections between each dimension of reality. As more pastors’ AWB

experiences were analysed, the knowledge of each dimension of reality was

able to be further refined.

3. Microsoft PowerPoint. I created flowcharts in PowerPoint that helped me

visualise how the mechanisms and contextual conditions interacted with events

and produced outcomes.

4. Paper based notes. At one stage I wrote individual mechanisms and contextual

conditions on separate pieces of paper and laid then out on a large table. I then

physically tried different combinations of these mechanisms and contexts to see

if I could make new connections between them.
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An example of how I used the theorising process of retroduction in relation to the 

identity related causes of AWB is as follows. First, I interpreted the three demi-

regularities I had identified through the conceptual framework of appraisal theory and 

emotional regulation theory, as well as self-esteem/self-worth theory, and the 

theological concept of one’s identity being founded in Christ. I determined that the 

two demi-regularities that related to a pastor’s performance in the role were evidence 

of one causal mechanism which I have described as:  

Performance expectations can be appraised as a threat to a pastor’s 
self-esteem/self-worth producing negative affect. 

According to appraisal theory, we constantly assess our environment for threats and 

benefits to our well-being. In this case, I determined that pastors were appraising 

expectations regarding their performance in the role as a threat to their self-

esteem/self-worth, which resulted in being detrimental to their AWB. The reason for 

this is that they were interpreting their performance through pre-existing unhealthy 

“performance narratives” that were often established in childhood (Miller-Clarkson, 

2013). An example is Deborah’s comments that “if I fail at something then I am a 

failure.” In Deborah’s case the subjective feelings associated with failure included 

anxiety and hopelessness. This resulted in a desire to resign from ministry. Once I had 

identified the mechanism, I then determined that the object stimulus of these 

performance expectations was “stakeholder expectations.” These included 

expectations from congregations and the wider Baptist movement. These expectations 

formed part of the structure of pastors’ AWB. 

I then interpreted the demi-regularity “identity in Christ” as a contextual condition that 

either enabled or hindered the power of performance expectations to negatively 

impact a pastor’s AWB. I named this condition:   

The ability to differentiate between the pastoral role and identity in 
Christ (addressing performance narratives). 

This condition links the biblical principle of renewing the mind to transform unhealthy 

patterns of thinking such as role performance narratives, as part of the journey of 

rooting our identity in Christ. As I continued in this way to identify potential 

mechanisms and conditions, I constantly sought to validate their explanatory power. 
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4.8.3 Validation of explanatory power 

According to Oliver (2012), CR “allows the theorising to go beyond what is immediately 

knowable but maintains an obligation to test that theorising in the crucible of real-

world experience and against competing theories” (p. 375). To achieve this end, 

several tests may be applied to CR theories: 

1. Is there evidence of the social structure, causal mechanisms, contextual

conditions, and events in the observed empirical events in the field?

2. Is the identified structure, causal mechanisms, contextual conditions, and

events present in other domains? It is logical that similar AWB outcomes for

pastors may exist wherever the structure, causal mechanisms, contextual

conditions, and events are present, so there should be some evidence of them

in other research.

To satisfy the first test above I constantly referred back to the demi-regularities I had 

previously identified. This has been referred to as a “back and forth” process “from the 

empirical to the real to identify causal mechanisms that drive the empirical to 

manifest” (Peter & Soon-Chean Park, 2018, p. 65). In some cases, as I developed and 

explored theories, I found that they were no longer evident in the initial demi-

regularities I identified. In these cases, I went back to the original interviews to see if I 

could validate the theory. If not, I rejected or modified the theory. To apply the second 

test, I went back to the literature for evidence of the social structure, causal 

mechanisms, and contextual conditions I had identified.  

Additionally, in light of the importance of critically integrating other disciplines into a 

theological understanding of human nature, I validated the theories of pastors’ AWB 

through theological reflection on the nature and causes of humanity’s AWB from a 

Christological anthropological perspective. Through this process I refined the 

definitions of the structure, mechanisms, and contexts that produce the events and 

outcomes of pastors’ AWB.  
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4.8.4 Developing an AWB model – twists and turns in the journey 

The flowcharts that I created in PowerPoint became the basis for an AWB model. The 

aim was to show all of the significant aspects of pastors’ AWB, and how they 

interrelate (i.e., what causes what) (Gibbs, 2018). 

Over the course of a year the model underwent many changes. For example, the 

structure of pastoral ministry changed to the structure of pastors’ AWB. The change 

occurred as I realised that it was not the general objects of pastoral ministry—factors 

like congregational diversity and ecclesiology—that I was investigating, but the objects 

specifically related to pastors’ AWB such as belief in God and social relationships. In 

another twist in the journey, I recognised that the object stimulus of pastors’ emotions 

that I had identified, all negatively contributed to pastors’ AWB, elements like conflict, 

bullying, and pastoral counselling demands. I realised that I needed to include object 

stimulus that positively influenced pastors’ AWB! For example, God, social support, 

and fulfilling the pastoral call. The final model is presented in chapter eight. 

4.9 Ethical considerations 

The nature of the research involving the well-being of Baptist pastors, required me to 

give serious consideration regarding the privacy and safety of participants, and myself 

as the researcher. The Auckland University of Technology Ethics Committee requires 

that the Treaty of Waitangi’s principles of Partnership, Participation and Protection be 

upheld as a basis for ethical relationships between researchers and participants. 

Accordingly, participation in the survey and interviews was voluntary, participants 

could decline to answer any question, and/or choose to withdraw from the research at 

any stage. Participants were also given the option to validate interview transcripts and 

edit any comments. The outcomes of the research were also designed to benefit 

pastors in future, through the development of an AWB course. Participants were also 

given the option to receive a summary of the research findings. 

To ensure social and cultural sensitivity I discussed the scope and design of the 

research with numerous stakeholders including Baptist Union staff. In particular, I 

consulted with Baptist Māori and multicultural inclusion ministries, who provided 

valuable insights into how to be culturally sensitive to the potential cultural diversity of 

participants. 
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Participant information sheets were provided that informed participants about the 

purpose of the research, process, risks, benefits, and protection of their privacy. 

Participation in the National survey was entirely voluntary, and participants were 

assured of anonymity and confidentiality. Consent to use the data was via completion 

of the survey. All participants in the interviews signed an AUT consent form, agreeing 

to take part in the research. There were no significant conflicts of interest as the 

recruitment protocol for the interviews excluded former work colleagues or close 

friends of the researcher. To protect the privacy of participants, pseudonyms were 

generated for each person. I created a list of Hebrew boys’ and girls’ names from a 

baby name website (Hebrew Baby Names, n.d.). The names were randomised and 

allocated to participants according to gender. A sensitive data safety management 

protocol was put in place to protect the identity of individuals and ensure the security 

of the data, both during and after the research was completed. 

I was also aware that the nature of the research could raise emotional issues for 

participants. I therefore encouraged participants to discuss any concerns through their 

support networks as Baptist pastors, and also offered access to free counselling 

support. Additionally, a researcher safety protocol was established for any interviews 

conducted in person. This involved informing my primary supervisor of when and 

where interviews were taking place and notifying him when an interview as 

completed. 

The research was approved by the Auckland University of Technology Ethics 

Committee (ref no. 19/73, Appendix A: Ethics approval). There were three minor 

conditions of approval; 1) A mechanism in the survey was implemented to stop 

participants proceeding after question one; 2) That the researcher pilots the survey for 

confirmation of the time it was anticipated it would take for the survey to be 

completed; 3) To indicate that counselling services that may be available free of charge 

in regions outside of Auckland. All three conditions were subsequently addressed. 

There were two subsequent amendments requested by the researcher that were also 

approved; 1) To undertake interviews with pastors following the survey; 2) To allow 

video recording of electronic conferences. Further documentation regarding ethics 

protocols is included in the Appendices. 
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4.10 Conclusion 

This chapter has outlined the research approach, design and methods used to 

investigate the research questions. The next part of this thesis presents the findings 

and analysis of the national survey and interviews. Chapter five presents the extensive 

findings and chapter six the intensive findings. 
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Chapter 5  Extensive Findings 

5.1 Introduction 

This chapter presents the analysis of the extensive findings (quantitative data) from a 

national survey of New Zealand (NZ) Baptist pastors. It will firstly describe the sample 

of pastors who participated in the national survey. Second, it will describe the state of 

pastors’ affective well-being (AWB) through analysis of Warr’s (1990) Job Related 

Affective Well-being Scale. Third, it will identify the common patterns and 

distinguishing features (demi-regularities) of NZ Baptist pastors’ AWB, research sub-

question one. According to CR theory, demi-regularities are defined as “the occasional, 

but less than universal, actualization of a mechanism or tendency, over a definite 

region of time-space” (Lawson, 1997, p. 204). They are considered to be evidence of 

the underlying causes, comprising of social structure, causal mechanisms, contextual 

conditions, and events, that produce NZ Baptist pastors’ AWB.  

Accordingly, seven demi-regularities will be described that have been identified 

through statistical analysis. These demi-regularities relate to the relationship between 

AWB and demographic and work-related factors, burnout, emotional intelligence, and 

unhealthy dependence/addiction. The chapter also includes the statistical analysis that 

did not identify the presence of demi-regularities. It was deemed important to include 

this analysis as it reveals what did not influence NZ Baptist pastors’ AWB in the present 

study. 

5.2 Description of the sample 

In this section, I describe the sample of pastors who participated in the national survey 

including age, gender, ethnicity, marital status, pastoral role, employment status, and 

number of years in pastoral ministry. 

The majority of pastors in the national survey are in the 45-54 age range (27.5%, n = 

56), followed by the 55-64 age range (25.5%, n = 52) and the 25-34 age range (15.2%, n 

= 31). The number and percentage of participants in the national survey by age groups 

are in Table 2. 
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Table 2: Key demographics of participants in the national survey 

Age       n = 204          % 

18-24 7 3.4 

25-34 31 15.2 

35-44 47 23.0 

45-54 56 27.5 

55-64 52 25.5 

65-74 10 4.9 

75+ 1 0.5 

Pastoral Role   

Senior/Sole/Co-pastor 111 54.4 

Associate/Assistant 36 17.6 

Youth 24 11.8 

Children/Family 33 16.2 

Number of years in pastoral ministry  

1-5 years 52 25.5 

6-10 years 46 22.5 

11-15 years 28 13.7 

16-20 years 27 13.2 

21-25 years 23 11.3 

26-30 years 17 8.3 

31+ years 11 5.4 
Note: N = 204 

Males represented a larger proportion of the national sample (69.6%, n = 142), than 

females (30.4%, n = 62). The Senior/Sole/Co-pastor roles were predominately male 

(89.2%, n = 99), and the Children/Family roles predominately female (90.9%, n = 30). 

Ethnicity in the national survey was categorised using New Zealand Statistics Standard 

Output, where participants can mark as many descriptions of ethnicity that they 

identify with. The majority of participants identified themselves as New Zealand 

European (84.3%, n = 172), resulting in the group being largely homogenous in terms 

of ethnicity. The next largest groups identified themselves as Māori (3.4%, n = 7), and 

Samoan (2.5%, n = 5). The majority of participants in the national survey are married 

(90.2%, n = 184), with 9.8% (n = 20) single/separated/divorced or widowed. 
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The majority of pastors in the national survey are Senior/Sole/Co-pastors (54.4%, n = 

111) (see Table 2). Senior pastors are defined by the Baptist Union of New Zealand as 

having other pastoral staff reporting to/through him/her. A Co-pastor situation is 

where the senior role is shared by two or more pastors. A Sole pastorate is where the 

pastor is the only staff person in the church. The next largest group were 

Associate/Assistant pastors (17.6%, n = 36). Associate pastors have similar levels of 

responsibility to the Senior pastor but are not “the boss.” Assistant pastors have fewer 

responsibilities than Associate pastors. The number and percentage of participants by 

pastoral role are in Table 2. 

In terms of employment status, the majority of pastors in the national survey are full 

time (64.7%, n = 132), and in paid employment (91.7%, n = 187). A significant number 

of pastors are bi-vocational (30.4%, n = 62); defined as having other employment 

besides their pastoral role. This is reflective of the numbers of Youth and 

Children/Family pastors who are employed part-time. 

Pastors were asked to select their number of years in pastoral ministry (excluding 

pastoral training), from pre-determined ranges (e.g., 1-5 years, 6-10 years etc). The 

largest group are pastors who had only been in pastoral ministry between 1-5 years 

(25.5%), followed by 6-10 years of service (22.5%). The percentage of pastors still in 

active ministry decreases as the number of years in ministry increases, as can be seen 

in Table 2. 

Sunday worship attendance is a common indicator used to describe church size. In the 

national survey, the majority of congregations that pastors serve in are between 100-

250 people (43.6%, n = 89), followed by congregations of less than 100 people (32.4%, 

n = 66), and congregations of 250+ people (24%, n = 49). 

5.3 The state of pastors’ affective well-being 

In the national survey, the instrument used to quantify NZ Baptist pastors’ work-

related AWB was Warr’s (1990) Job Related Affective Well-being Scales. Respondents 

were asked to describe how often in the past few weeks they had experienced 

different feelings in the workplace. Each item was assessed on a five-point scale: 

ranging from “all of the time” (5) to “never” (1). The 12 items were combined into four 
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scales, namely the affective states of: anxiety, comfort, depression, and enthusiasm 

(Makikangas et al., 2007). Table 3 provides a summary of the descriptive statistics for 

Warr’s Job Related Well-being Scales for NZ Baptist pastors. The table shows that the 

positive affective states of enthusiasm and comfort had the highest mean scores, both 

of which were above the midpoint score of 3 (some of the time), on the 5-point scale. 

Anxiety was the next most frequently experienced negative affective state, followed 

lastly by depression. 

Table 3: Descriptive statistics for Warr’s Job Related Well-being Scales - NZ Baptist pastors 

Scale Mean SD Alpha 

Enthusiasm 3.58 0.62 .83 

Comfort 3.27 0.78 .79 

Anxiety 2.46 0.69 .76 

Depression 1.64 0.65 .81 
Note: N = 204 

Further analysis, using mean ranges (Table 4), indicates that over a period of a few 

weeks, a high percentage of pastors (44.1%) experienced feelings of comfort (calm, 

relaxed, contented), related to their role, most/all of the time. On the other hand, 

6.9% of pastors experienced feelings of anxiety (tense, worried, uneasy) most/all of 

the time. Similarly, while a high percentage of pastors experienced feelings of 

enthusiasm (optimistic, enthusiastic, cheerful) related to the role (61.3% most/all of 

the time), 1% experienced feelings of depression (miserable, depressed, gloomy), 

most/all of the time. Consistent with the definition of AWB adopted in this study, the 

high levels of PA, and low levels of NA indicate a positive state of AWB for NZ Baptist 

pastors. However, it is important to not let this positive result minimalise the impact of 

experiencing feelings of anxiety and depression may be having on some pastors’ lives. 
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Table 4: Mean ranges for Warr’s Job Related Well-being Scales - NZ Baptist pastors 

Scale (Mean Range) Comfort % Anxiety % Enthusiasm 
% 

Depression 
% 

Never 3.9 3.9 0.5 50.5 

Occasionally 11.3 53.4 5.4 37.7 

Some of the time 40.7 35.3 32.8 10.8 

Most of the time 42.6 5.9 57.4 0.5 

All of the time 1.5 1.0 3.9 0.5 
Note: N = 204 

5.4 Demographic demi-regularities 

This section presents the findings of statistical tests to determine if there are 

significant differences in the state of pastors’ AWB based on demographic factors. 

These statistically significant differences (demi-regularities) are potential evidence of 

the underlying causes that produce Baptist pastors’ AWB. 

First, in relation to Warr’s Affective Well-being scales, a Kruskal-Wallis Test revealed a 

statistically significant difference, only in feelings of comfort, across three different age 

groups (Table 5). The older age group (55+ yrs) recorded a higher comfort mean score 

(Mean = 3.4), than the other two age groups. Dunn’s pairwise tests were carried out 

for the three pairs of groups. There was strong evidence (p = 0.042, adjusted using the 

Bonferroni correction for multiple tests), of a difference between the 18-34 and the 

55+ age group. However, the effect size was small (r = 0.25). 

Table 5: The relationships between pastors’ age and AWB 

  18-34yrs (n=38) 35-54yrs (n=103) 55+yrs (n=63)     
Scale Mean SD Mean SD Mean SD p H 
Comfort 3.0 0.7 3.3 0.8 3.4 0.8 0.049* 6.038 
Enthusiasm 3.5 0.6 3.6 0.6 3.6 0.6 0.313 2.326 
Depression 1.6 0.5 1.7 0.7 1.6 0.6 0.748 0.580 
Anxiety 2.6 0.7 2.5 0.7 2.4 0.7 0.082 4.993 

Note. N = 204, *p <.05 

The fact that the older pastors experienced more feelings of comfort (calm, relaxed, 

contented) than younger pastors is considered to be a demi-regularity. However, as 

noted in chapter four, from a CR perspective, any statistically significant relationships 

are only indicative of potential causes, and in themselves lack explanatory power. 
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Accordingly, the underlying causes can only be identified through the theorising 

processes of abduction and retroduction (see the discussion chapters of this thesis, 

chapter 7 and chapter 8). 

In terms of gender, the results of a Mann-Whitney U Test found that there were no 

statistically significant differences in AWB between males and females (Table 6). 

Table 6: The relationship between gender and AWB 

  Male (n=142) Female (n=62)       
Scale Mean SD Mean SD z p r 
Comfort 3.3 0.8 3.2 0.8 -1.153 0.249 -0.081 
Enthusiasm 3.6 0.7 3.6 0.5 -0.349 0.727 -0.02 
Depression 1.7 0.7 1.5 0.5 -1.145 0.252 -0.08 
Anxiety 2.5 0.7 2.4 0.7 -0.680 -0.496 -0.048 

Note: n = 204, *p <.05 

Statistical analysis was not conducted on ethnicity or marriage due to the homogenous 

nature of the sample. 

The majority of participants in the national survey (53.9%, n = 110) considered 

themselves to be introverts. The results of a Mann-Whitney U Test found that pastors 

who identified themselves as introverts did not experience statistically significant 

differences in AWB, versus pastors who identified themselves as extroverts (Table 7). 

Table 7: The relationship between extrovert/introvert preference and AWB 

  Introvert (n=110) Extrovert (n=94)       
Scale Mean SD Mean SD z p r 
Comfort 3.2 0.8 3.3 0.8 -0.817 0.414 0.06 
Enthusiasm 3.5 0.6 3.6 0.6 -1.266 0.206 0.09 
Depression 1.6 0.6 1.6 0.7 -0.550 0.582 0.04 
Anxiety 2.5 0.6 2.5 0.7 -0.423 0.672 0.03 

Note: N = 204, *p <.05 

5.5 Work-related demi-regularities 

This section presents the findings of statistical tests to determine if there are 

significant differences in the state of pastors’ AWB (demi-regularities) based on work-

related factors. These factors include pastoral role (e.g., senior, associate, youth, 

family/children), whether they are full time/part time, paid or unpaid, bi-vocational, 

the total number of years in pastoral ministry, church size (less than 100, 100-250, 
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250+), congregation growth (growing, flat, declining), and participation in a pastoral 

cluster.  

5.5.1 Pastoral role 

A Kruskal-Wallis Test showed that there was a statistically significant difference, only in 

enthusiasm scores, across the four different pastoral role groupings (Table 8). 

Children/Family pastors recorded a higher mean score (Mean = 3.8) than any other 

role. Dunn’s pairwise tests were carried out for the four role groupings. There was 

strong evidence (p = 0.027, adjusted using the Bonferroni correction for multiple tests) 

of a difference between Youth pastors and Children/Family pastors. The effect size was 

medium (r = 0.38). This is considered to be a demi-regularity. 

Table 8: The relationship between pastoral role and AWB 

Senior/ 
Sole/Co 
(n=111) 

Associate 
 (n=36) 

Youth 
(n=24) 

Children/ 
Family (n=33) 

Scale Mean SD Mean SD Mean SD Mean SD p H 
Comfort 3.3 0.8 3.2 0.8 2.9 0.9 3.3 0.7 0.125 5.742 
Enthusiasm 3.6 0.6 3.5 0.6 3.3 0.8 3.8 0.4 0.026* 9.302 
Depression 1.7 0.6 1.6 0.7 1.8 0.9 1.5 0.4 0.452 2.634 
Anxiety 2.4 0.7 2.5 0.6 2.6 0.9 2.4 0.7 0.748 1.219 

Note. N = 204, *p <.05 

5.5.2 Employment status, paid/unpaid, and bi-vocational 

Analysis of the national survey found no statistically significant differences in AWB 

between full time/part time employment status, and participants who were bi-

vocational versus non-bi-vocational. 

5.5.3 Number of years in pastoral ministry and AWB 

A Kruskal-Wallis Test revealed no statistically significant differences in AWB across 

three different year groupings of ministry experience (Table 9). However, pastors with 

1-10 years of ministry experience did record higher mean scores for anxiety and

depression, and less enthusiasm, than pastors with 11+ years of ministry experience.
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Table 9: Length of time in pastoral ministry and AWB outcomes 

  1-10yrs (n=98) 11-20yrs (n=55) 21+yrs (n=51)     
Scale Mean SD Mean SD Mean SD p H 
Comfort 3.2 0.8 3.2 0.8 3.5 0.7 0.074 5.219 
Enthusiasm 3.5 0.6 3.6 0.6 3.7 0.6 0.409 1.787 
Depression 1.7 0.7 1.6 0.6 1.6 0.7 0.348 2.113 
Anxiety 2.6 0.7 2.4 0.7 2.3 0.5 0.053 5.872 

Note. N = 204, *p <.05 

5.5.4 Church numerical growth 

The majority of pastors considered their congregations to be increasing in numbers 

over the past 12 months (52.5%, n = 107). A significant number of pastors considered 

their congregations to be static (38.7%, n = 79), and a minority with declining numbers 

(8.8%, n = 18). The results of Mann Whitney U Tests confirm a statistically significant 

difference in feelings of comfort and enthusiasm for pastors who perceived their 

congregations were growing (Table 10). The effect size was small for the comfort scale, 

and medium for the enthusiasm scale. However, this is still considered to be a demi-

regularity that is evidence of underlying causes of NZ Baptist pastors’ AWB. 

There were no statistically significant differences in levels of depression and anxiety 

between perceptions of growing and flat/declining congregations. However, pastors 

who perceived their congregations were flat/declining did have higher mean scores for 

feelings of depression and anxiety. 

Table 10: The relationship between congregational growth and AWB 

  Growing (n=107) Flat/Declining (n=97)       
Scale Mean SD Mean SD z p r 
Comfort 3.4 0.8 3.1 0.8 -2.575 0.010** 0.18 
Enthusiasm 3.8 0.5 3.4 0.6 -4.214 0.001** 0.30 
Depression 1.6 0.6 1.7 0.7 -0.281 0.779 0.02 
Anxiety 2.4 0.7 2.5 0.7 -1.106 0.269 0.08 

Note: N = 204. **Correlation is significant at the .01 level 

5.5.5 Attendance at a pastoral cluster 

Baptist pastors are encouraged to participate in a “pastoral cluster” or “youth cohort” 

where pastors meet with their peers for mutual support and professional 

development. In the national survey, pastors were asked how often they attended a 

pastoral cluster, or youth cohort, in the past 12 months. Participation in these groups 
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was high, with 63.3% having attended 5 or more times in the past 12 months. The 

number of pastors who had not attended a group in the past 12 months was relatively 

low, (12.7%, n = 26). The results of Spearman correlations indicate that there was no 

statistically significant relationship between pastoral cluster attendance and AWB 

(Table 11). Reasons for this will be explored in the discussion section of this thesis. 

Table 11: Spearman correlations between pastoral cluster attendance and AWB 

Scale 1 2 3 4 5 
1. Pastoral Cluster Attendance - .02 .05 -.02 -.07 
2. Comfort - .59** -.43** -.51** 
3. Enthusiasm - -.40** -.31** 
4. Depression - .59**
5. Anxiety - 

*p <.05, **p <.01 (2-tailed).

5.6 Burnout related demi-regularities 

The literature review identified studies that found statistical relationship between 

burnout and AWB. It was therefore determined that it was important to establish if 

there was a statistical relationship between burnout and AWB outcomes (comfort, 

anxiety, enthusiasm, and depression) for NZ Baptist pastors.  

In the national survey, pastors’ state of burnout was assessed using the Francis 

Burnout Inventory (FBI). The scores reported include two 11-items scales; the Scale of 

Emotional Exhaustion in Ministry (SEEM), and the Satisfaction in Ministry Scale (SIMS). 

Each item was assessed on a five-point scale: ranging from “agree strongly” (5) to 

“disagree strongly” (1). The maximum possible score for both scales is 55.  

Table 12 provides a summary of the descriptive statistics for the SEEM and SIMS scores 

for NZ Baptist pastors.  

Table 12: Descriptive statistics for SIMS and SEEM 

Scale Mean SD Min Max Alpha 

SIMS 45.0 4.1 32 54 .78 

SEEM 26.2 7.0 12 48 .85 

In terms of individual items in the satisfaction in ministry scale, 91% (n = 186) of 

participants agree/agree strongly that they had accomplished many worthwhile things 
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in their current ministry, 94% (n = 191) gained a lot of personal satisfaction from 

working with people, 94% (n = 191) felt that their pastoral ministry had a positive 

influence on people’s lives, and 90% (n = 184) felt that their ministry was appreciated 

by people. Additionally, 91% (n = 186) were really glad they had entered ministry. In 

relation to emotional exhaustion, at least one in every four pastors agree/agree 

strongly that fatigue and irritation are part of their daily experience (26%, n = 54) and 

have been discouraged by the lack of personal support for them in their ministry (25%, 

n = 52). Two out of every five pastors agree/agree strongly that they felt drained by 

fulfilling their ministry roles, and 39% (n = 80) felt frustrated in their attempts to 

accomplish tasks important to them. 

In order to understand the strength of relationship between burnout and AWB 

outcomes, correlation analysis was conducted. The results of Spearman correlations 

indicate that pastors who are satisfied in their ministry, experience lower levels of 

anxiety and depression, and conversely higher levels of comfort and enthusiasm (Table 

13). The strength of relationship between satisfaction in ministry and the four AWB 

scales varies considerably, ranging from weak (anxiety), to medium (depression, 

comfort), to strong (enthusiasm). Furthermore, the strength of relationship between 

emotional exhaustion and all of the four AWB subscales is strong (Table 13). An 

increase in emotional exhaustion is associated with an increase in anxiety and 

depression, and a decrease in enthusiasm and comfort.  

However, while the relationship between satisfaction in ministry, emotional 

exhaustion, and AWB are considered to be demi-regularities, the correlation lacks 

explanatory power. For example, what is the nature of the relationship? Does 

satisfaction in ministry influence AWB, or does AWB influence satisfaction in ministry, 

or is the relationship reciprocal? Again, consistent with CR methodology, these 

questions can only be answered through the theorising processes of abduction and 

retroduction (see the discussion chapters of this thesis, chapters 7 and 8). 
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Table 13: Spearman correlations between burnout and AWB outcomes 

Scale 1 2 3 4 5 6 
1. Satisfaction in Ministry - -.54** -.29** -.39** .38** .52** 
2. Emotional Exhaustion   .54** .67** -.51** -.54** 
3. Anxiety    .59** -.51** -.31** 
4. Depression       - -.43** -.40** 
5. Comfort     - .59** 
6. Enthusiasm      - 

*p <.05, **p <.01 (2-tailed). 

5.7 Trait Emotional Intelligence demi-regularity 

The literature review also identified that emotional intelligence (EI) has a statistical 

relationship with AWB outcomes. However, there are no published quantitative 

studies exploring the relationship between EI and AWB in the pastoral profession that I 

am aware of. It was therefore determined that it was important to establish if there 

was a statistical relationship between emotional intelligence, and AWB outcomes 

(comfort, anxiety, enthusiasm, and depression) for NZ Baptist pastors. 

Trait Emotional Intelligence was assessed using the Trait Emotional Intelligence 

Questionnaire Short Form (TEIQue-SF). The TEIQue-SF contains 30 items and measures 

global trait-EI and four trait-EI factors. Each item is assessed on a seven-point scale: 

ranging from completely disagree (1) to completely agree (7). Table 14 provides a 

summary of the descriptive statistics for the TEIQue-SF scores for NZ Baptist pastors. 

Table 14: Descriptive statistics for TEIQue-SF scores 

Factors Mean SD Min Max Alpha 

Global Trait-EI 5.3 0.54 3.5 6.7 .86 

Well-being 5.8 0.66 3.3 7.0 .75 

Self-Control 5.1 0.75 2.0 7.0 .65 

Emotionality 5.4 0.75 3.0 6.8 .71 

Sociability 4.9 0.80 2.7 6.8 .68 
Note. N = 204 

The results of Spearman correlations, indicate that as global trait EI increases, positive 

affect (comfort and enthusiasm) increases, and negative affect (anxiety and 

depression) decreases (Table 15). The relationship between global trait-EI and all four 

AWB scales is considered to be of medium strength.  
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Table 15: Spearman correlations between trait EI and affective well-being scales 

Positive Affect Negative Affect 

Scale Comfort Enthusiasm Anxiety Depression 
Trait Global EI .34** .36** -.41** -.46** 
Trait Well-being .37** .46** -.37** -.54** 
Trait Self-Control .38** .25** -.46** -.41** 
Trait Emotionality .05 .08 -.11 -.16* 
Trait Sociability .25 .25 -.29 -.27 

*p <.05, **p <.01 (2-tailed).

In particular, the trait well-being (optimism, self-esteem, happiness), and trait self-

control (emotion regulation, low impulsiveness, stress management) scales, have a 

statistically significant relationship with the four AWB scales. The relationship between 

trait well-being, self-control, and AWB is considered to be a demi-regularity. The 

nature of this relationship will be explored in the discussion section of this thesis.  

5.8 Unhealthy dependence/addiction demi-regularity 

The final demi-regularity identified, is the relationship between having an unhealthy 

dependence/addiction and AWB. In the national survey, pastors were asked if during 

their tenure as a pastor they had ever experienced an unhealthy 

dependency/addiction to any of the following: alcohol, gambling, internet/social 

media, pornography, video games, food, other. A total of 96 pastors (47.1%) had 

experienced an unhealthy dependency/addiction. The most common 

dependency/addiction was to food (22.5%, n = 46), followed by internet/social media 

(16.7%, n = 34), and pornography (15.7%, n = 32). Unhealthy dependency/addiction 

was experienced by pastors in all types of pastoral roles. 

While 47.1% of pastors had struggled with an unhealthy dependency/addiction in the 

past, only 28 (13.7%) were still currently struggling. The majority of these pastors were 

under 35 years of age (60.9%, n = 12). The results of Mann-Whitney U Tests indicate 

that pastors who have a current unhealthy dependence/addiction, have higher levels 

of anxiety and depression, and lower levels of comfort and enthusiasm, than pastors 

who do not (Table 16). However, the effect size was weak for all scales. In terms of 

causality, it may be that addiction is used as a coping mechanism for managing 

negative affect (e.g., escapism). However, it could also be that having an addiction 
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reduces AWB, or that the relationship is cyclical where dependency/addiction results 

in negative affect, which then leads to further dependency/addiction. The nature of 

this relationship will be explored in the discussion section of this thesis.  

Table 16: The relationship between unhealthy dependency/addiction and AWB 

  Yes (n=28) No (n=175)       
Scale Mean SD Mean SD Z p r 
Anxiety 2.9 0.8 2.4 0.7 -2.935 0.003* 0.21 
Comfort 2.8 0.9 3.3 0.7 -3.039 0.002* 0.21 
Depression  2.0 0.7 1.6 0.6 -3.383 0.001* 0.24 
Enthusiasm 3.1 0.7 3.7 0.6 -3.846 0.001* 0.27 

Note: N = 204, *p <.01 

5.9 Conclusion 

This chapter has presented the analysis of the extensive findings from a national 

survey of NZ Baptist pastors. In terms of the state of NZ Baptist pastors’ AWB, 

generally pastors experience high levels of enthusiasm and comfort related to their 

pastoral roles. On the other hand, there is still a significant number of pastors who 

experience feelings of anxiety and depression.  

The following demi-regularities were also identified that present potential evidence of 

the underlying causes of NZ Baptist pastors’ AWB. First, older pastors experience more 

feelings of comfort than younger pastors. Second, Children/family pastors experience 

higher levels of enthusiasm than Youth pastors. Third, pastors who perceived their 

congregations were growing in number, experience higher levels of comfort and 

enthusiasm. Fourth, pastors who are satisfied in their ministry, experience lower levels 

of anxiety and depression, and conversely higher levels of comfort and enthusiasm. 

Fifth, an increase in emotional exhaustion is associated with an increase in anxiety and 

depression, and a decrease in enthusiasm and comfort. Sixth, as global trait-EI 

increases, positive AWB increases. In particular, trait well-being (having a positive 

outlook on life) and self-control (ability to regulate emotions) drove the global trait-EI 

mean score for this sample of NZ Baptist pastors. Seventh, having an unhealthy 

dependency/addiction has a negative relationship with AWB. However, as noted 

throughout this chapter, demi-regularities are simply evidence of underlying causes 

which can only be identified through the theorising processes of abduction and 

retroduction (see the discussion section of this thesis). 
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The next chapter will describe the intensive findings (qualitative data) which relate to 

pastors’ experiences of AWB. The focus of the chapter is to identify additional demi-

regularities that provide further evidence of the underlying causes that produce 

pastors’ AWB. 
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Chapter 6  Intensive Findings 

6.1 Introduction 

This chapter describes the intensive findings which relate to pastors’ experiences of 

affective well-being (AWB). The findings are presented as follows. First, a description 

of the sample is provided. Second, pastors’ various affective states in response to 

pastoral ministry are presented using the circumplex model of affect. The impact of 

these states on pastors’ professional and personal lives is then described. Third, 

twenty-six demi-regularities are described. These demi-regularities are considered to 

be evidence of the structures, causal mechanisms, contextual conditions, and events 

that produce pastors’ AWB according to CR’s stratification of reality. The demi-

regularities will be presented thematically in terms of their relationship with AWB 

causal theories that were identified in the literature review. Fourth, some potential 

causes of AWB identified in the literature review that were not identified as demi-

regularities through analysis of the intensive data, will be highlighted, along with 

potential reasons for this. 

6.2 Description of the sample 

In this section, the sample of pastors who participated in the interviews are described 

including age, gender, ethnicity, marital status, pastoral role, employment status, and 

number of years in pastoral ministry.  

Pastors were purposively sampled to ensure a diversity of ages, pastoral role, gender, 

and ethnicity. The number and percentage of participants in the interviews by age 

groups and pastoral role are in Table 17.  
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Table 17: Age and pastoral role of participants interviewed 

Age  n = 17 % 

18-24 - - 

25-34 2 11.8 

35-44 5 29.4 

45-54 5 29.4 

55-64 4 23.5 

65-74 1 5.9 

75+ - - 

Pastoral role

Senior/Sole/Co-pastor 11 64.7 

Associate/Assistant 2 11.8 

Youth 3 17.6 

Children/Family 1 5.9 

Consistent with the national sample of Baptist pastors, the participants in the 

interviews are predominately male, 82.4%. In terms of ethnicity, participants are 

predominately NZ European (70.6%, n = 12). The other five participants identify 

themselves as South African, Indian, Chinese Malaysian, Māori/Pakeha, and 

Māori/Samoan. The majority of pastors are married (88.2%, n = 15). The majority of 

participants are also full time (88.2%, n = 15), and in paid employment (94.1%, n = 16). 

Pastors were also asked how many years in total they had been in ministry, when a low 

AWB event occurred, and how long the experience of low AWB lasted (Table 18). 

Pastors’ ministry experience ranged from less than a year to 40 years. The majority of 

significant experiences recalled were in the pastors’ fourth to seventh year of ministry. 

An indication of the significant of the events recalled, is that the period of time of 

experiencing low AWB ranged from 2-12 months. There are a number of reasons to 

explain this, including the complexity of conflict situations, processing grief, and 

addressing mental health issues (e.g., depression) that required ongoing support from 

health professionals. 
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Table 18: Low affective well-being event - timing and length 

Respondent Total Length of time 
in ministry (years) 

AWB event 
occurrence (years 

in ministry) 

Length of low AWB 
(months/years) 

Nahum .8 <1 Could not recall 

Elijah 9 1 12 months 

Aaron 9 2 12 months 

Daniel 4 4 Could not recall 

Isaac 5 4 4 months 

Hosea 28.5 4-5 2 months 

Deborah 11 5 9 months 

Reuben 5 5 Could not recall 

Jacob 26 6 6 months 

Malachi 11 6 6-12 months 

Obadiah 15 6-7 Could not recall 

Miriam 7 6-7 6 months 

Samuel 7 7 9-12 months 

Rebekah 10 7 6 months 

Micah 40 7 7-8 months 

Levi 13 8 4 months 

Benjamin 28 15 12 months 

6.3 Pastors’ affective states and impact on their professional and 
personal lives 

As part of the interviews, pastors described the feelings they experienced that were 

work-related. These feelings (affects) can be mapped onto the circumplex model of 

affect which classifies different kinds of affective states by the separate dimensions of 

pleasure (on a continuum from unpleasant to pleasant), and arousal (low-high mental 

activation level) (J. A. Russell, 1980, 2003). It is used here, as Warr’s (1990) job-related 

affective well-being measure, utilised in the national survey, is based on the same 

model (see 4.6.3). Accordingly, the four quadrants of this model align with the four 

affective states of pastors’ AWB, namely anxiety, comfort, depression, and enthusiasm 

(see Figure 5). Mapping pastors’ affective experiences onto the circumplex model 

demonstrates how pastors experience a diverse range of unpleasant and pleasant 

feelings, from low to high mental activation. The two left hand quadrants reflect 

negative affective states, and the two right hand quadrants positive affective states. 
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Figure 5: Pastors’ affective states 
 

Pastors low state of AWB had a significant impact on their professional and personal 

lives. First, eight pastors considered resigning from ministry, and one pastor did resign. 

Second, pastors experienced low energy levels and difficulty fulfilling their pastoral 

role. A typical comment is as follows, “and there was a real depletion of physical 

energy, as well as the emotional energy, and even a sense of spiritual energy” 

(Malachi). Third, six pastors described how they struggled with their spiritual health 

during a period of low AWB. Some felt God was to blame for the situation they found 

themselves in, others questioned whether God was still present with them. As 

Rebekah commented, “to be honest, there were probably times that I didn't cling to 

him as much as I should have, because I kind of got justified to grieve.” 

Fourth, nine pastors experienced physical health issues such as difficulty sleeping and 

not eating well. Other pastors experienced respiratory issues, skin conditions, loss of 

memory, and a heart attack. As Elijah writes, “Then I had a heart attack…and they said 

it was caused by stress.” Fifth, pastors struggled with mental health issues including 
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excessive rumination and panic attacks. Two pastors were hospitalised. A typical 

comment was, “But my mind couldn't escape the cycle, this vicious cycle going on and 

on and on, and the feeling of feeling overwhelmed (Micah). 

Sixth, in terms of the social impact of low AWB, six pastors expressed how they felt 

isolated from their church leadership, for example elders, senior pastor and other 

forms of social support. As “Malachi” commented, “and so, there was this personal 

hurt and lack of trust in the leadership.” Many pastors also withdrew from their 

congregations in terms of offering pastoral care, became less tolerant with people, and 

far more cautious in their level of openness in relationships. Some pastors vented their 

frustrations on their families, “Sometimes I get angry, I show that anger on my family” 

(Levi). Other pastors withdrew from their families, as Benjamin recalls, “Increasingly I 

was withdrawing in terms of what I was doing, I was irritable at home.” Finally, several 

pastors described themselves as emotionally exhausted during a period of low AWB as 

expressed in the following reflection, “and so, at the end of the year, I was close to 

burnout. Didn't want to do it anymore” (Elijah). 

In terms of the positive impact of AWB, pastors talked about having energy for 

ministry, feeling like they were preaching well, having confidence to try new things, 

experiencing a sense of closeness to God, and having confidence in leading others. As 

Levi states: 

I feel that you know that I can preach well…I feel that I’m connected 
to the Lord more and I am able to deliver what the Lord wants me to 
tell the people…my ministry will be really good all around.  

A number of pastors also talked about how returning to a positive sense of AWB, after 

a period of low AWB, was crucial in enabling them to continue in ministry. This 

involved a renewal of their call to ministry, accompanied by a sense of joy and hope: 

It was a renewing of my own personal ministry. So, a renewing sense 
of joy that came from ministry, and not because of the fruit that I saw, 
but because I knew that I was serving God, I was serving someone who 
was ultimately above everything, and there was a real sense of joy in 
that again. [Malachi] 
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In summary, AWB impacts pastors’ physical, spiritual, and social well-being. It also 

plays a significant role in influencing whether a pastor continues in ministry. Attention 

now turns to describing twenty-six demi-regularities that were identified through 

analysis of pastors’ AWB experiences. These demi-regularities are considered to be 

evidence of the social structure, causal mechanisms, and contextual conditions that 

produce pastors’ AWB. The twenty-six demi-regularities will be presented in terms of 

their relationship with existing AWB causal theories that serve as placeholders in lieu 

of the theory development in later discussion chapters. 

It is important to note that while it is likely that several pastors experienced some 

degree of psychopathology (due to the length of time they suffered from low AWB), I 

did not consider theories related to psychological problems when identifying demi-

regularities in the data analysis below. This is because as I am not a health 

professional, I considered it beyond my areas of expertise, and unethical to comment 

on whether or not pastors suffered from a degree of psychopathology such as 

depression, dysthymia, or an anxiety disorder. Additionally, while two pastors were 

diagnosed by health professionals with clinical depression, this was insufficient data to 

draw meaningful conclusions. As stated in the interview data analysis above (4.7.4), it 

was determined that a demi-regularity needed to be evident in at least 4 of the 17 

interviews.  

6.4 Affective well-being demi-regularities 

6.4.1 Religion and Spirituality 

The literature review identified how religion and spirituality can have both a positive 

and negative influence on a person’s AWB. However, it was determined that further 

research was required to understand the nature of the relationship between 

religiosity, spirituality and AWB for pastors. In this regard, all of the pastors 

interviewed talked about how their relationship with God had in some way positively 

influenced their AWB. On the other hand, they also talked about how occupational 

stress negatively impacted their relationship with God. Both aspects will be described 

below. 
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God experienced as a source of strength, love, grace and reassurance 

Many pastors commented that they experienced God as a source of strength, love, and 

grace (7 sources, 12 data extracts). For example, Reuben says that whenever he feels 

discouraged, “I don't see people and surroundings, but my strength is strong from the 

will of God.” Similarly, Micah recalls that in the midst of stress God would remind him: 

…of the things that have happened in my past ministry…when God 
worked really miraculously and provided in incredibly miraculous 
ways…that’s actually what kept me alive because I’d had so much 
strength in the background…sometimes when God would speak, 
literally I’d get this deep impression coming to me, it was the 
overwhelming love from God. 

Additionally, for some pastors, during times of stress, knowing that ultimately God is in 

control, is a source of reassurance (4 sources, 6 data extracts). For example, Levi knows 

that even though he is feeling low, “it will be ok, I will get over it, and things will be 

okay, because I believe that God is still on the throne, he is still in control. We just have 

to give God some time.” Similarly, Elijah describes his awareness, “that my life is in 

God's hands…that I can leave it up to God.” 

God as a present reality and source of encouragement in times of low AWB 

The majority of pastors also talked about how their relationship with God was 

experienced as a present reality in times of low AWB (12 sources, 18 data extracts). For 

example, in Obadiah’s experience, a relationship with Christ “anchors you when you 

feel discouraged…you believe that he wouldn't leave you or forsake you.” Similarly, 

Samuel commented, “I think, holding on to your own relationship with God…whatever 

is going on is never about the ministry or the role...you always need to have a living 

relationship with Jesus.” Additionally, pastors talked about how seeing God at work in 

their lives and ministry was a source of encouragement (7 sources, 11 data extracts). 

As Malachi commented, “I see God's blessing throughout the things that I was doing 

and also I see it in my own personal life.” 

Hearing God speak changes perspective of stress 

When going through a period of low AWB, some pastors described how they believed 

God spoke directly into their situation which changed their perspective (8 sources, 12 

data extracts). For example, Deborah perceived the lack of spiritual growth in the 
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people she was leading as personal failure. This led to a period of anxiety that lasted 

for 6 months. However, it was during a sabbatical that she realised that failure was 

purely her perception, and that it was “Jesus’ job to save people.” For Benjamin, his 

sense of shame concerning his attempt to commit suicide was transformed when he 

had a “conversation with God.” As he recalls, “God distinctly said to me, Benjamin, is it 

a sin to be tempted…and at that point I was able to sort of theologically frame my 

experience…I just felt this weight lift off…so, if that's God's view, then I actually don't 

need to be embarrassed or ashamed of what’s happened.” 

Occupational stress results in questioning God’s character and ability to hear God’s 
voice 

Pastors do not always experience the positive benefits of their relationship with God 

on their AWB. This is because of the way the stress of ministry can impact their 

relationship with God (10 sources, 20 data extracts). First, when experiencing 

occupational stress some pastors questioned whether God was still present, still in 

control, and whether God’s character was truly good (7 sources, 14 data extracts). For 

example, when Aaron experienced bullying in the workplace, he questioned, "if you're 

a loving God then why did you let this happen? Similarly, when Rebekah experienced a 

conflict resulting in two congregations no longer meeting together, she questioned, 

“God, why did this happen? We thought God was in this?” This resulted in a strained 

relationship with God. Another pastor’s initial reaction to conflict was, “God has let me 

down in this moment” (Malachi). 

Second, other pastors found that occupational stress impacted their ability to hear 

God’s voice through his/her regular spiritual practices (4 sources, 6 data extracts). For 

example, Benjamin found that the negative thoughts associated with a period of low 

AWB “overrode anything that God might have been saying.” Levi also comments that, 

“when you get stressed you don't even feel like praying…you don't even feel like 

reading the Bible.” 

6.4.2 Social relationships 

The literature review identified how higher levels of AWB are related to the number of 

close and supportive relationships in a person’s life (Diener & Ryan, 2009). Congruent 

with this theory, every pastor interviewed mentioned the influence of social 
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relationships as a contributor to a positive sense of AWB. Pastors’ social relationships 

include their spouse and family members, friends, their congregation, Elders, work 

colleagues, and pastoral peer groups. It should be noted that social relationships are 

seen as distinct from professional support such as supervisors, and psychologists. The 

following seven demi-regularities describe the specific ways that pastors felt social 

relationships influenced their AWB. This is followed by one demi-regularity that 

describes how the social complexity of pastoral ministry can result in social isolation.  

Spouse and family members provide emotional support 

Many pastors talked about their spouses and family members being a source of 

emotional support (14 sources, 28 data extracts). For example, Obadiah chooses to 

share his ministry challenges and accompanying emotions with his wife. In times when 

he feels like leaving pastoral ministry, she offers him encouragement through 

reminding him of his calling. Similarly, when Isaac was unsure if he should continue in 

ministry, his wife was his biggest supporter saying, “I belief in you 110%, you have got 

what it takes.” For Samuel, his wife is one of the few people he trusts “without 

reservation” to share his ministry challenges with. Other pastors talked about how 

spending time with family reinvigorates them. This is particularly helpful when family 

members are not attending the church they are pastoring because “they don’t expect 

anything from me…and just not talking about work” (Miriam). 

However, the availability of spouse and family support does not always help support a 

pastors’ AWB, indicating that this is a demi-regularity (4 sources, 5 data extracts). One 

of the reasons given by pastors is that even a spouse who is trying to be supportive can 

simply affirm how a pastor is feeling without helping them understand the deeper 

causes of those feelings. Another reason is that when under stress some pastors 

withdraw from their families, “I would withdraw into myself, and I also withdraw from 

her…so you talk on kind of a superficial level…but it’s not on any emotional level” 

(Jacob). 

Friendships outside of the local church context are free from pastoral expectations 

Many pastors found having friendships outside of the local church context particularly 

beneficial for their AWB (9 sources, 10 data extracts). Pastors find that with friends 

outside of their congregations they do not have to carry the weight of pastoral 
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responsibility. As Miriam comments, “for me, what helps me is being around people 

that don't expect anything from me.” Nahum appreciates friends that treat him “like a 

man and a friend, and not a pastor.” Deborah commented, “and I've got a close friend 

who lives overseas who's probably the one person I was kind of completely 

transparent with in terms of letting her know when I was having hard days.” 

Some pastors also made friendships in parachurch organisations that are involved in 

ministry outside of the Baptist movement, or devotional groups, or with other pastors. 

This is because they share a common faith/ministry background which means they can 

be empathetic to the challenges of pastoral ministry, while still bringing a different 

perspective. For example, Reuben is involved with a parachurch organisation where he 

has developed strong friendships. He feels that he can “say anything about the church 

and they understand” and that “I can pour out my feelings.”  

Congregational support that affirms a pastor’s ministry and provides friendship 

A significant number of pastors talked about how they felt affirmed to continue in 

ministry and pastorally cared for by members of their congregation (14 sources, 32 

data extracts). As Isaac recalls: 

I think because they [the congregation] were so loving towards me and 
my family. Like the whole time I was off they paid me as if I was 
working…they looked after my family…they visited me…and they 
wanted me to come back…there was that sense the church still loves 
me and believes that I am called to be a pastor, and it was like, well if 
they believe that then I can believe that. 

Similarly, Deborah describes the support she received from a couple in her 

congregation: 

But one of the beautiful things that has happened, there is a youngish 
couple in the congregation…and they kind of opened up their life to 
me…and so I then kind of regularly started going around there…, and 
that's just been incredibly helpful to have people in the congregation 
who see me as a friend and not as a pastor. 

However, pastors do not always find that congregations are supportive (6 sources, 14 

data extracts). In fact, some NZ Baptist pastors perceive that their congregations are 

demanding and display a lack of empathy. For example, one pastor commented that 

“they don't understand you know the burdens that the pastor carries, and they still 
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come and ask for many things… it doesn't occur to them [to ask] how are you doing” 

(Levi). Similarly, Nahum writes, “and I was surprised how little emotional support we 

received. So yes, salary, house, food, you know. But in terms of how your heart is, how 

are you feeling…nothing.” 

Pastoral Care from elders that enables self-care 

Many pastors talked about how the pastoral care they received from members of their 

Elders board influenced their AWB (11 sources, 20 data extracts). This support came in 

the form of enquiring after their well-being and enabling them to attend to their well-

being, as the following typical comments demonstrate: 

I've been blessed with the elders…there has always been somebody 
on eldership who seems to have taken that responsibility and from 
time to time asked how are you, how's your marriage, how’s your soul, 
how's your time with God, how you feeling about the role, do you need 
a break? [Elijah]. 

He [the senior pastor] said, look before you make this decision, why 
don’t you take a sabbatical, and the rest of the elders agree…and that 
was probably what saved me being in ministry, because I think if I had 
left I never would have come back [Deborah]. 

Pastors who were proactive in building a relationship with their elders also found that 

they were better able to navigate conflict with them. As Elijah describes: 

I’ve always made it a priority to work closely with the elders…so if I'm 
in an Elders meeting and somebody has gone very quiet, I will ring 
them up the next day and go, let's have a cup of coffee, what's going 
on, you were quiet, are you ok? What’s going on? There was one elder 
who, we went through a season of just butting heads, every time I said 
something, he would take the opposite view. So, we had a number of 
coffees through that time as I tried to sort that out. 

However, some pastors perceive a lack of emotional support from their elders (6 

sources, 11 data extracts). This is because pastors perceive that individual Elders are 

not always skilled in providing pastoral care, or they do not recognise that this is part 

of their role. This situation arises because Elders are volunteers appointed by the 

congregation, and there are variations in the understanding of the role of Elders within 

the local church. This situation is exemplified in Levi’s comment: 
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…and the Elders don't understand you. They think only from the point 
of what people say to them, and they don't have the spiritual maturity, 
they may say yes pastor we are with you, they're supportive, they are 
praying for me every day, and all of that, so that support is there, but 
they don't know how to carry the burdens that I’m carrying. 

Senior pastor and staff team support provides affirmation and enables self-care 

A few pastors commented about how the support they received from a senior pastor 

or other staff members was beneficial for their AWB (4 sources, 13 data extracts). 

Reasons for this included giving positive affirmation and being supportive for them to 

take time off to attend to their self-care. However, other pastors commented that 

their senior pastors were a source of frustration when they did not follow through on 

what they say will do or were not supportive in helping them advance their pastoral 

career (2 sources, 3 data extracts). 

Peer support increases the perceived ability to cope with stress 

A number of pastors talked about how peer support helped them cope with the stress 

of pastoral ministry (9 sources, 15 data extracts). One form of peer support that was 

particularly helpful was attending a pastoral cluster or youth cohort. These groups 

involve pastors meeting together in small groups with their peers, on a regular basis 

(e.g., every month), for mutual support and professional development. According to 

pastors, the primary reasons why they find that clusters/cohorts can increase their 

perceived ability to cope with stress is because everyone comes from the same context 

and shares common experiences. As pastors commented: 

I think there's something being able to talk specifically to your 
context…as you find a whole lot more meaningful, in terms of what 
you're going through right now” [Obadiah]. 

I think we can honestly say we've kind of got one another's 
backs…there's no one-upmanship …it’s a level playing field” [Jacob]. 

However, critical to peer supports ability to provide emotional support, is the level of 

trust and honesty within a group. Accordingly, some pastors found their peer groups to 

be lacking in depth and not a place where they felt comfortable sharing about their 

AWB (8 sources, 14 data extracts): 
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In terms of the pastoral cluster, I have found that they have been good 
with general surface stuff, but to be honest, not going to the heart of 
the matter…it’s almost like there tends to be some sort of defenses 
put up, maybe let’s just talk about the stuff that we are doing, and not 
how we are really going…the cluster that I have been in, I find it very 
cynical and sarcastic almost [Isaac] 

I stopped going after a year…it's pretty superficial…there often wasn't 
a huge degree of honesty in them, people wouldn’t share about their 
emotional health [Benjamin] 

A socially complex environment resulting in social isolation 

A number of pastors talked about the social complexity of pastoral ministry that left 

them feeling socially isolated (10 sources, 23 data extracts). This situation is described 

by one pastor as follows: 

One of the biggest challenges in ministry is that your relationships get 
tricky because your work and your community are often one and the 
same. So, “normal” people have their work life, and then they have 
their family life, and then they have other stuff. They might have some 
overlap, but generally they don’t, whereas for pastors, all three get 
merged, so the family is part of a subset of the church, and I think that 
is enormously challenging. [Benjamin] 

Negative interactions are particularly challenging for pastors when they involve friends 

and family that are part of the congregation that the pastor is serving in. For example, 

Levi found a conflict situation deeply personal as it involved congregational members 

he considered as friends: 

They are all my friends. So, when you feel that your friends go against 
you, that is very hurting because they know you as a friend, they have 
been with you and still they don't understand you. So, I encouraged 
them in ministry…but they had some issues with me, so they came up 
to me and confronted me. [Levi] 

Similarly, Jacob’s experience of conflict left him feeling isolated from friendships that 

he had established in the congregation. The conflict was between himself and the 

church Eldership over his vision to modernise the worship ministry. Jacob was friends 

with some of the Elder’s children who were of a similar age and life stage. However, 

when the conflict arose, even though these friends were supportive of Jacob’s vision, 
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they sided with their father. The potential loss of these friendships raised the 

emotional stakes of the conflict and contributed to Jacob’s poor AWB. 

Malachi’s experience of low AWB related to a conflict between his senior pastor and 

another staff member. In terms of the social complexity of the situation, Malachi was 

good friends with his work colleague outside of their working relationship. Malachi 

also viewed the senior leader as a mentor whom he trusted to speak into his life. The 

Elders Board also became involved in the conflict. For Malachi, the conflict was deeply 

personal, involving a betrayal of trust between himself, his friend and church 

leadership. 

Within the complex social environment of pastoral ministry, some pastors feel isolated 

because they feel like they are always wearing the “pastoral hat,” as Samuel writes: 

Inevitably whenever I was interacting with people it would be 
ministry...inevitably your friends, you still would be doing pastoral 
work..." "ministry is an incredibly lonely role as well...we try to be 
vulnerable and open with people, but when you are wearing a pastoral 
hat, it changes relationships. [Samuel] 

Other pastors feel isolated because they do not want to burden their spouse or family 

with the stressors of pastoral ministry. As Jacob writes, “I don't want to put too much 

of that [conflict] on my wife because wives even take it on harder than the husband.” 

Similarly, Levi writes, “that was one big conflict…I can't share it with my wife, my 

daughter…I was in stress, but I didn’t tell my family. I don’t want them to feel that I am 

in stress.” 

6.4.3 Criticism, conflict, and bullying 

Another potential cause of AWB identified in the literature review was how conflict, 

criticism and bullying produced stress, which is a strong predictor of negative affect. In 

support of these findings, many pastors also recognised how these sources of stress 

impacted their AWB (11 sources, 98 data extracts). According to pastors’ experiences, 

these social interactions produce feelings of anger, frustration, loss, depression, and 

loneliness. Examples of how criticism, conflict, and bullying produced stress for pastors 

are as follows. 
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Congregational criticism of a pastor’s ministry 

In pastors’ experience, congregational members can be highly critical of a pastor’s 

ministry. For example, several families were critical of Levi’s leadership in terms of how 

a particular ministry was being run. This resulted in feelings of hurt, frustration, anger, 

and loneliness. In another situation members of the congregation were highly critical 

of a building project that a pastor had been overseeing. The criticism had a significant 

impact on the pastor: 

And the next couple of weeks were the hardest couple of weeks 
because it's like, the gates broke loose, and every person brought 
every complaint you could imagine under the sun that they had been 
holding out…frustration and annoyance, and just a struggle with, 
grappling with anger, and just how could people be so naive and mean, 
like just ignorant. [Daniel] 

Conflict arising from resistance to change and a desire for power and control 

The interviews with pastors revealed how conflict arises in pastoral ministry in a 

number of ways. First, conflict can occur when congregations are resistant to change. 

For example, one church called a pastor to “build a church that is growing and more 

reflective of the community” (Nahum). However, from the pastor’s perspective, the 

congregation wanted to control how the pastor implemented that change.  

Second, five pastors recalled experiences of conflict with their Elders' boards. At its 

heart, these conflicts are triggered by a desire for power and control of the church. As 

Jacob comments: 

What I just put in front of the church was effectively vetoed by the 
Eldership, and I was caught completely off guard because I never saw 
this coming...as far as emotions went, I was angry at the response…I 
was also extremely frustrated because it was not something that I 
decided on lightly.  

In one case, conflict arose because the chairperson of an Elders board did not like how 

the pastor restructured a ministry that the chairperson’s wife was leading. For the next 

two years the chairperson would bring up his grievances over this situation with the 

pastor. In all cases, conflict between a pastor and their Elders Board resulted in the 

pastor feeling socially isolated, which impacted their AWB. 
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Bullying – a persistent challenge to pastors’ leadership 

A number of pastors shared their experiences of what Employment New Zealand 

would define as bullying (5 sources, 29 data extracts). This involves “repeated and 

unreasonable behaviour directed towards a worker or a group of workers that can 

cause physical or mental harm” (Employment New Zealand, 2020). For pastors this 

involved persistent challenges to their leadership, congregations or leadership trying 

to remove them from the role, and individual Elders putting pressure on a pastor to 

conform to their will. As several pastors commented: 

He [the Elder] had this view that I should do what he or the Elders 
thought, he wanted to shape my theology and leadership of the church 
to his sort of bent, and I didn't agree with that. [Benjamin] 

I find that most of the pastors who came here were bullied, being 
terminated in their service. [Rueben] 

They tried to do a coup on me, they wanted to remove me. [Micah] 

We went to this meeting with the pastor, and we didn't actually know 
this was going to happen, but he had the two wardens there, and the 
people's warden was completely behind him…and we felt completely 
ambushed and betrayed. So, it felt like it was a real setup. [Aaron] 

In the majority of these cases, dealing with bullying was one factor that contributed to 

feelings of depression.  

6.4.4 Formal external support and professional development 

The literature review also identified how pastors are often isolated in their roles. 

Therefore, it is important for them to find a place where it is safe to process the 

various emotions that arise because of pastoral work. In this regard, the interviews 

explored pastors’ experiences of how formal support (e.g., supervision) met this need. 

Additionally, pastors talked about their experiences of meeting with health 

professional and engaging in professional development. 

Supervision helps process emotional responses and respond to stress 

All registered Baptist pastors are required to meet with a supervision person at least 

every two months. Examples of supervision include a mentor (experienced pastoral 

leader), mentoring group, spiritual director, supervisor, and coach. Pastors frequently 
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mentioned the positive benefits of supervision to help support their AWB (11 sources, 

21 data extracts).  

First, Malachi found that meeting with a supervisor helped him process his emotional 

responses to work-related stress: 

…to be able to go to someone and cry, go to someone and moan, and 
complain, and say whatever you want, but then break it down with 
you, respond back to you, to help you process what is happening - that 
was gold. 

Second, Rebekah was involved in a conflict involving two congregations that were 

meeting together for their Sunday service. The announcement by one of the 

congregation’s leadership that they no longer wanted to continue the existing 

relationship left Rebekah feeling devastated, frustrated, dissatisfied with ministry, and 

grieving over the loss of the relationship. However, after meeting with a spiritual 

director, Rebekah was able to focus her mind on the positive: 

I see a spiritual director once a month and they're really, really 
good…and they're always saying to us, you know what, what are the 
things that give life to you, and you need to make sure in your life that 
you've got more things that you're doing in your ministry that are 
giving life, than things that are draining you…so when we went 
through this grieving…I just think that really helped us not to plummet 
into too much empty space. [Rebekah] 

Third, Aaron’s supervisor encouraged him to remove himself from a work-related 

bullying situation: 

I did have a supervisor and I talked to him about it all, and he, he was 
really good I mean, without telling me what to do he said, you know, 
is this a place you want to stay in?...he was really helpful in saying, 
well, you know, what's that going to do to your mental and spiritual 
health, if you keep plugging away at something that's just completely 
untenable. [Aaron] 

However, supervisory support does not always help support a pastor’s AWB (8 sources, 

12 data extracts). A key reason for this is a lack of rapport, as Samuel comments, “my 

mentor this year is a great guy, but he is a bit less connected with his emotions…so I 

think I’m probably a little bit less likely to share as in depth with someone like that.” 

Another reason is that supervision can focus only on the practical aspects of ministry 
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and does not explore the relational aspects with his/her supervisor. As Miriam writes, 

“supervision is more - this is what is going on in ministry…it is very task orientated.” 

Finally, for some pastors the supervisory relationship becomes an exercise in meeting 

Baptist registration requirements, rather than a meaningful relationship. As Jacob 

writes, “I've had some previous ones [supervisors] where to be honest I could tick the 

box and say we'd had the meeting, and that's really all there was to it.” 

Health professionals facilitate understanding of self 

Some pastors mentioned that they had engaged with a health professional such as a 

trained counsellor or psychologist (6 sources, 11 data extracts). Reasons for engaging 

with a health professional included experiencing a low mood, treatment for a 

diagnosed mental health issue (e.g., depression), and coping with anxiety. Pastors 

found health professional support helpful as the following comments illustrate: 

The psychotherapist I saw would often sit there looking at me in 
silence while I'd sort of stare around the room and basically, trying to 
get me to acknowledge, how I was really feeling, and I wasn't good at 
it. I'd say often, I think this, and I’d think that, and he just would drill 
down below that really…that's what you're thinking but what are you 
feeling? Well, I don’t know what I'm feeling, but he’d just continue to 
drill down. [Benjamin] 

So, I’ve been to counsellors and psychologists to sort of talk about 
how, what healthy emotion does actually look like for me, because it's 
very different from someone else. I get emotional in different ways. 
And I express my emotions very verbally. [Daniel] 

However, in two of these cases the engagement was prompted only by very significant 

events, such as being hospitalised. This raises the question as to why pastors do not 

engage with health professionals more often? Some reasons offered by one Baptist 

pastor are that they do not think they are “doing too bad” and they are weary of 

disclosing personal information to someone they do not know (Aaron).  

Professional development provides tools to increase self-awareness 

Relatively few pastors mentioned the benefits of engaging in professional 

development in order to improve their AWB (6 sources, 7 data extracts). Those that 

did comment, engaged in a broad range of activities including conflict resolution 

courses, anger management, cultural debriefing, and engaging with Peter Scazzero’s 
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emotionally healthy spirituality material (Scazzero, 2014). The main benefits of 

professional development for pastors' AWB included improving their ability to 

recognise and express emotions, more generally helping identify areas of strength of 

weakness, and to reflect more positively on a situation that impacted their AWB. The 

following are some of pastors’ comments: 

I tried to keep an emotional diary…trying to identify what emotions I 
experienced the day before…that came out of Pete Scazzero’s book… 
he had a list of about 30-40 emotions, as opposed to just happy, angry, 
…and trying to identify which emotions I'd experienced during the day, 
that's probably still a helpful exercise to do. [Benjamin] 

As a staff, we've just started working through Pete Scazzero’s book 
“emotionally healthy spirituality”…there are parts of it that are quite 
affirming, and then other parts, I was like, I could definitely do better 
in that area! [Elijah] 

We stayed with a cultural lady who helped us, and we debriefed about 
it, and we realize now we have learnt more about culture through the 
negative conflict than we would have ever if we had just carried on 
positively. [Rebekah] 

6.4.5 Pastoral care demands 

The literature review identified how the demands of pastoral care and responding to 

crisis are a source of stress and emotional depletion for pastors. This was also evident 

in Baptist pastors’ experiences as described by the following demi-regularity. 

Pastoral care demands can produce positive and negative affect 

Engaging in the demands of pastoral care can be a source of both negative and positive 

affect for Baptist pastors, depending on the circumstances (5 sources, 14 data 

extracts). In relation to negative affect, at times pastors felt overwhelmed by the depth 

and quantity of pastoral care needs in their local church. From pastors' perspectives 

this was caused by a range of scenarios. First, a series of unexpected health issues and 

deaths of congregational members. For example, Miriam had to deal with several 

significant pastoral care issues over a six-month period. These included pastorally 

caring for congregants with terminal illnesses and mental health issues. The demands 

of this care took a toll on Miriam’s AWB as she processed feelings of sadness and grief. 

She reflects: 
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The last six months have been really draining for me, there has been a 
lot of negative stuff happen in terms of people’s health…I feel teary 
because I feel I’ve had to give out, stay strong…it’s close to my heart, 
because they are friends. 

Second, the number of people in his/her congregation who have highly complex 

psychological and emotional needs. As Micah comments: 

I ended up taking on more and more counselling because I couldn’t 
refer people and know that the outcomes were going to be good for 
that family…but I became so distressed…at points doing 56 hours a 
week counselling plus leading a church. 

Third, other pastors talked about the emotional toll of dealing with “deeply 

dysfunctional things that were going on…cases of multiple adultery and things that just 

ripped me to pieces” (Elijah). The tendency to take their congregants’ emotional 

problems upon themselves was also an issue for some pastors. 

On the other hand, engaging in pastoral care can produce positive affect as the 

following comments indicate: 

At the same time in a strange way and I still remember feeling this so 
clearly, I get into those situations, and I'd feel invigorated and alive, 
helping those people. [Micah] 

To see the transformation that comes with that gives me a sense of 
emotional well-being, because I can see that even though I didn't 
necessarily contribute a lot in terms of solving problems, I've actually 
been the right person at the right time for that person to feel like they 
were able to release stuff. [Aaron] 

Pastors also described how they coped with the demands of pastoral care. First, they 

talked about the importance of differentiating between being supportive and taking 

personal responsibility for trying to solve people’s problems. Second, one pastor 

worked with her church Elders to develop a pastoral care plan. Third, engaging in self-

care activities helped pastors to replenish their capacity for pastoral care. 

6.4.6 Vocation –The Pastoral Call 

Another potential cause of AWB identified in the literature review was how perceiving 

work as a calling can influence one’s level of job satisfaction, which in turn influences 
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the level of PA or NA experienced. The influence of the “pastoral call on AWB”, the 

belief that the pastoral role is a calling of the Holy Spirit, was frequently mentioned by 

pastors (13 sources, 43 data extracts). The following three demi-regularities were 

identified in relation to how the pastoral call positively and negatively impacts pastors’ 

AWB. 

Knowing they are called, and believing they are fulfilling their call, increases positive 
affect (even in the midst of stressful situations) 

A number of pastors talked about the importance of knowing that it is God who has 

called them to ministry and is ultimately in control of their call (7 sources, 12 data 

extracts). In this regard, pastors had an assurance that if God had called them, then 

God would provide what they needed to fulfil that call. This assurance produced 

feelings of confidence to get through difficult times, contentment in the role, and joy 

as the following comments exemplify: 

When the going gets tough I need to know this was God and not just 
me, know that this is not just a vocation, a vocational choice. I'm not 
here just because I see a need, it's because God has said this is where 
I want you to be, because when the going gets tough, if you know your 
call then you know that God will give you what you need. [Elijah] 

So, a renewing sense of joy that came from ministry…because I knew 
that I was serving God, I was serving someone who was ultimately 
above and everything and there was a real sense of joy in that again. 
[Malachi] 

So even though I try to do things, you know, to have meetings to 
discuss about this, what is the next plan of action and all of that, but 
still, I know God is there, so that gives me a confidence, and I'm also 
not afraid to lose my job. If people kick me out, I will go today, I’ll go 
tomorrow, that’s not a problem. So, I'm not stressed about the work 
because I know God has called me to this job, so for now I am 
ministering here, tomorrow I may minister elsewhere, so I'm not 
worried about that part. [Levi] 

I never question my call to be honest. Because my call is the very thing 
that keeps me here, because it was so clear. You [God] called me to 
this site through thick and then you better be here to help me out, so 
that's probably the thing that keeps me going. [Miriam] 

Pastors also experienced positive affect when they felt they were fulfilling their call 

through positively influencing the lives of others (4 sources, 4 extracts). For example, 
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Micah commented that even in the midst of his “own total distress…at the same time, 

in a strange way…I'd feel invigorated and alive, helping those people.” Another pastor 

found that seeing people positively impacted through her ministry, sustained her in a 

time of stress: 

…it was just a weekend of prayer, and that’s made me on a high this 
week…I thought who does that when they are emotionally drained? 
Except, the release from that, I knew God was speaking to me saying, 
this is how we can deal with this, this is going to work, and it did. This 
person is just set free…[Miriam] 

In Daniel’s case, just reminding himself of his call increases his level of positive affect, 

even in difficult times: 

There's going to be times where it [pastoral ministry] is incredibly 
painful. But in those times, if you've got the right motivations because 
you love Jesus, and you are reminding yourself that you're not doing it 
for your own glory…that we are doing the role not for money, not for 
power, not for personal gain and accolades, but actually because we 
want to see the kingdom come, and we're wanting to see people's lives 
positively affected, and we love the changes that are occurring, you 
see things differently. You see the roses; you see the good things that 
are going on when you are rooted in that place. [Daniel] 

On the flipside, the pastoral call can also negatively impact a pastor’s AWB through 

creating idealistic internal expectations. This phenomenon will be described below.  

Pastors’ unmet expectations of the pastoral role, themselves, and others produces 
frustration, disappointment, and anxiety 

Many pastors talked about how their personal expectations of the role, and 

expectations of themselves and others contributed to an experience of low AWB (12 

sources, 41 data extracts). First, expectations of the role involve the time a pastor 

spends evangelising, and discipling members of his/her congregation, versus 

administrative tasks (4 sources, 6 data extracts). For example, Samuel struggled with a 

new role as it was “90% administration” versus his expectation that he would have 

more influence in the life of the church. This event encapsulated how Samuel felt in 

general about the gap between the ideal expectations and reality of day-to-day 

pastoral ministry: 
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I think ministry doesn't end up what you expected it to be. You take a 
call into ministry…you want people to grow in their relationship with 
Jesus…but the reality is, that while you do see that happen, often so 
much of your world is consumed by people challenges or 
organizational issues, or politics, and all these other things…every 
week you are putting on a church service…and even though God works 
through these things, it's something different than you imagine. 

Miriam struggled with being too busy to evangelise: 

…what has God called me too? There is a struggle though, because I 
love seeing souls saved, and my church is on a decline, what am I 
doing? And so, I had that struggle, why am I not evangelising, and 
ahhh, I don't have enough time to evangelise, I'm too busy doing xyz... 

Other pastors who were interviewed also made similar comments about struggling 

with the difference between what he/she felt called to do, and the reality of day-to-

day pastoral ministry: 

I actually really enjoyed the pastoral care side of it, and when I had to 
step back from that I resented it, I really enjoyed it, I enjoyed going 
and seeing people and sitting down and talking with them, and so 
when I needed to start delegating more of it to other people, I 
struggled with that. Both from my concept of what a pastor was and 
whether I was still fulfilling that, whether I was still a good shepherd. 
[Elijah] 

You talk about the traditional term of a pastor and what they should 
traditionally do, I actually get very little time to do that pastoral stuff. 
It is very much a CEO of an organization where you are driving strategy, 
driving vision, driving developing leadership…So there is a great 
tension between the traditional pastoral expectation and all the other 
stuff that no one has a clue that you do. But if you didn't do it, the stuff 
that they perceive as being pastoral and their experience in the life of 
the church wouldn't happen…So the tension is, I want to be here, and 
my heart is just to preach, teach, pray, sit with people, believe in 
people, but it doesn't happen, unless we have pathways, vision 
casting, strategy, finances. You're trying to balance the two is very 
difficult. [Obadiah] 

Second, for many pastors, there is a tension between expectations of seeing spiritual 

growth in individuals, and the challenge of measuring this outcome (3 sources, 3 data 

extracts): 
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That’s been like one of my number one questions throughout the 
years. How do you measure success? Because it’s pretty hard. Like 
there are external markers that people talk about, baptisms and 
decisions for Jesus, or what not. For someone who loves journeying 
with people and isn’t so focused on the end result of that, it’s pretty 
hard, and then for someone like me who has high expectations on 
myself, it’s like, how do you gauge that? And if one area of ministry 
isn’t going so well, or I feel it’s not going so well, and then it’s like, it 
can be the domino effect so to speak. So that’s definitely a question I 
have asked out loud and in my heart a lot over the years, and still do. 
[Isaac] 

And success is hard, I think can be hard to measure when 
transformation happens so slowly at times. Sometimes you happen to 
be a link in the chain where something just suddenly changes and you 
go wow you see this big thing happen, but a lot of it is walking, 
plodding day by day. [Aaron] 

Third, for other pastors, idealistic expectations are related to his/her congregation (7 

sources, 15 data extracts). There is an expectation that members of the congregation 

will volunteer their time to lead and serve in church ministries. When this expectation 

is not met, it can lead to low job satisfaction, experienced as feelings of frustration and 

disappointment. For example, Obadiah’s period of low AWB was triggered by his 

perception that the congregation was not putting as much effort into the life of the 

church as he was: 

[I] got quite disappointed with people. Disappointed with the efforts.
Disappointed that they're not keeping up. I had to learn better how to
deal with disappointment, how to deal with myself and my pacing
when people weren't moving to what I thought.

Fourth, pastors most frequently commented on the expectations of themselves (10 

sources, 20 data extracts). When these expectations are not met, pastors often felt 

guilty, depressed, and anxious, as the following pastors commented: 

I do have a high degree of responsibility, and feeling like this is my job 
and what I need to be doing, and probably in the longer term the kind 
of consequences of that is feeling guilt and not being able to work to 
the level I would have if it hadn't happened, and I probably still feel 
that now…this feeling that when they hired me, you know, like they 
thought they were getting one thing, but actually now they've got kind 
of less than that, which is also about expectations. There has never 
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been anything anyone has said or indicated, to make me think anyone 
else is thinking that, but it’s just what I think. [Deborah] 

I had pretty much burnt out…emotionally I was lost and wounded, and 
completely shattered...it was agitated depression, that was the calling 
of it. I think it was in a sense me trying to do too much, trying to say 
yes to too many things, the pressure of a young family, and thinking 
about leading the church or leading the team…I think that the over-
committing, the internal pressure that I felt, and just trying to work out 
what is God’s will, what is he saying, you know the big question. [Isaac] 

However, a number of pastors also talked about how they were able to adjust their 

internal expectations of the role, themselves, and others (6 sources, 11 data extracts). 

For some pastors it is a matter of accepting his/her limitations as a human being. For 

example, Benjamin comments: 

I do get frustrated at myself, I don’t beat myself up nearly as much but 
I do get frustrated at myself, I can be very hard on myself…I have this 
expectation of where I want to operate, you know at this level all the 
time, and I get annoyed that I can’t…and I can do that in bursts, but I 
can't maintain that, you know, but you know, I think I've come to 
maybe be better at living with my own humanity and accepting that 
that is just the reality. 

For others, it is a matter of accepting that the church is going to go through different 

seasons of growth and decline. As Miriam comments: 

I realise the church is always going to go like this, it's always having ups 
and downs…it’s never going to be a mega church! It's not about that, 
it's about being filled with God, bringing people to maturity, and if he 
only gives you that many, you look after that many. And since then, 
I’m in a much happier place of going with the flow, and just going oh 
well, it goes up and down, and while He has called me here, I’ll do what 
I can and what I can’t in terms of that growth stuff, that’s not up to 
me. 

Working out the nature of their calling reduces the burden of ministry 

A number of pastors talked about the significance of working out the nature of their 

calling for their AWB (9 sources, 24 data extracts). This involved a process of working 

out what aspects of ministry are God’s to carry, and what it was that they were being 

called to carry. This was evident in Deborah’s story, where the perceived lack of 

spiritual growth in the people she was leading led to feelings of anxiety over a period 
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of six months. When Deborah was able to distinguish between what she was called to 

take responsibility for, what other people should take responsibility for, and what was 

God’s responsibility, her sense of AWB improved. As Deborah writes: 

I think I was no longer carrying the burden of ministry and making 
everyone love Jesus…I was holding it a lot more lightly, and going, this 
is what I'm called to do, I do my bit and then God does his bit. So, it's 
just this greater awareness of actually what I'm able to do in my role, I 
can feed people, but you know it's ultimately up to them and God. So, 
kind of feeling a freedom in that. 

Similarly, Miriam writes: 

I realise the church is always going to go like this, it's always having ups 
and downs…it’s never going to be a mega church! It's not about that, 
it's about being filled with God, bringing people to maturity, and if he 
only gives you that many, you look after that many. And since then, 
I’m in a much happier place of going with the flow, and just going oh 
well, it goes up and down, and while He has called me here, I’ll do what 
I can and what I can’t in terms of that growth stuff, that’s not up to 
me, we are a church. 

6.4.7 Identity and the pastoral role 

The literature review identified several theories relating to how a person’s identity (the 

self) influenced AWB. Analysis of the interviews identified three demi-regularities that 

related to how a pastor’s performance in the role impacted his/her self-esteem, which 

in turn influenced his/her AWB. 

External expectations of a pastor’s performance challenge self-esteem 

During the interviews, pastors described how external expectations, such as from 

congregations or the wider Baptist movement, negatively impacted their AWB. These 

expectations were related to their performance in the role, which they identified as a 

challenge to their self-esteem (6 sources, 12 data extracts). 

First, pastors perceive that there is organisational and cultural pressure to grow the 

local church numerically. Some of the markers of a “healthy church” within the Baptist 

movement are service attendance, number of baptisms, and church membership, all of 

which are published every year in the Baptist Union Yearbook. One pastor described 
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the Yearbook statistics as “those shame and blame stats.” Another pastor described 

the perceived pressure to achieve church growth: 

There is an unspoken pressure to do with size of church and growth. If 
you're a small church and the numbers are declining, or if your 
numbers are declining and not growing, then what does it say about 
you as a pastor, because the expectation is that churches will grow. 
And so, if your church is declining and not growing, or if your church is 
less than a certain size, then you feel there is almost an evaluation that 
goes on, where you are valued by the size and perception of your 
church. [Elijah] 

Similarly, Hosea feels there is a culture within the Baptist movement that larger 

churches are valued more than smaller churches. He perceives that if you are a pastor 

of a small church, your self-esteem “takes a hammering, especially in our Baptist 

system.” National events such as Baptist Assembly, provide fertile ground for 

comparison and competition in relation to numerical growth, and according to Hosea, 

“if you are in a small church, you are well out of that competition, you are just not 

competing.”  

Miriam mentioned in her interview that she was very aware of these markers of 

success and a sharp decline in her congregation numbers resulted in stress. This 

decline impacted Miriam’s self-esteem, which expressed itself in feelings of 

inadequacy; in Miriam’s words, “I suck at being a pastor!”  

Second, other pastors feel the weight of responsibility to deliver KPIs from projects of 

major significance to the local church. In Daniel’s case, he was given responsibility for a 

significant church project. He thought he had managed the project successfully, but 

members of the congregation and Elders were telling him that he had not performed. 

The situation challenged Daniel’s self-esteem: 

It was an experience on a scale that I've never had to deal with before… 
I was used to dealing with success, and so you're wanting to have that 
same positive reaction that you normally have and people aren't 
letting you have it, it creates another set of challenges to deal with… 
the emotional well-being that I did have wasn't adequate to deal with 
this, this specific set of circumstances, it was another level again.” 
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Pastors’ pre-existing “performance narratives” drive them to perform 

Pastors were also prompted to comment on whether identity related issues may have 

contributed to a period of low AWB. These issues included being driven to perform, 

wanting to please people, and whether a pastor’s sense of self-worth had become 

enmeshed in the pastoral role. The mention of these types of identity issues resonated 

strongly with pastors (10 sources, 47 data extracts). 

Many pastors were able to name specific unhealthy beliefs about themselves that they 

brought into pastoral ministry. They identified that these beliefs contributed to periods 

of low AWB as they strived to meet their own performance expectations. For example, 

Samuel agonises over some decisions because even though they might be the right 

thing to do, they might also be unpopular and affect peoples’ perceptions of him. 

Samuel recognises that his anxiety is driven by a performance narrative, “what people 

think of me matters, even though I know that it doesn’t need to matter.” Other 

performance narratives included “I want everybody to be pleased with me” (Aaron), 

“to know I’ve made a difference” (Obadiah), doubts about whether they are “good 

enough” to be a pastor (Isaac), if I fail at something then “I am a failure” (Deborah), 

and “what people think of me matters” (Samuel).  

Pastors also recognise that these narratives were often established through the social 

interactions with one’s family. For example, Aaron identified that his performance 

driven internal narrative was formed in his childhood. Aaron’s father “was a very 

violent man and so there was a lot of physical violence around that and verbal stuff 

going on that, you know put downs and that sort of thing.” For example, if Aaron did 

something wrong, his father would say “I am pleased about that, in a sarcastic kind of 

way.” This drove Aaron to seek approval through his performance, “I want everybody 

to be pleased with me and I don’t want to feel those feelings of, put down for not 

doing something right.” In his first year of ministry, he received lots of encouragement 

and affirmation from leadership, and therefore this narrative was not provoked. 

However, when a new leader rejected him for a new pastoral role, even though he had 

felt he had performed well in his current role, the internal narrative was provoked, “If I 

have performed and it’s still not good enough, what does that say about me as a 

person?” 
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Daniel recognises that being a high achiever was encouraged by his parents and 

grandfather. Therefore, he would “always strive to over perform constantly, like if the 

bar was set here, I would go here.” Obadiah is aware of his performance narrative of 

wanting to “know I’ve made a difference and added value.” This narrative was formed 

as he grew up in a church where his parents were pastors. Obadiah wants his parents 

“to be proud of me” and he wants to build upon what his parents established. This 

narrative can drive the tendency to question if he has done enough to impact people’s 

lives. When he does not feel like he is achieving his ministry goals, it affects his AWB: 

You can have a whole ministry time up the front, people giving their 
hearts to Jesus, and I still wonder, was there someone out there that 
didn't come forward? Did I not do anything to move them? And if you 
stay in that place too long its dangerous…you just get on top of 
yourself and become sad. So, I think about those things often, just 
always navigating those, because I just want to add so much value to 
God's kingdom, to God's people. I want to make a difference. I think 
there's something in me that needs to make a difference for people. 

Benjamin brought into pastoral ministry a performance narrative to “win God’s 

approval, God’s love.” He acknowledges the root of this desire, “I was trying to win my 

father’s approval, because he was a loving dad but wasn’t good at showing it, so I was 

striving to please my earthly dad, but I'd been taking that into my spiritual experience.” 

As a result, he was a “driven perfectionist” who was very hard on himself. This 

narrative contributed to a significant period of depression in his life provoked by 

pastoral ministry.  

Isaac brought into pastoral ministry a performance narrative of whether he was “good 

enough” to be a pastor. Isaac can trace the origin of this narrative to his childhood: 

I was the type of kid that would achieve quite high on things but get 
no praise for it, if I didn’t achieve that well I would certainly hear about 
it. And so, for me it was like trying to earn my parents love…this desire 
to achieve, that desire to feel worth, has definitely come from my 
childhood, but it’s also been part of my journey with friendships.”  

Deborah recognised that she entered pastoral ministry with a performance narrative 

associated with her perceptions of success and failure:  
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I had known for years and I've always had a struggle with success and 
failure, just this huge fear of failure and because it was all tied to my 
core identity because if I failed at something then I was a failure and 
so I avoided that. 

Differentiating between the pastoral role and identity in Christ 

Several pastors also commented about how differentiating between the pastoral role 

and their identity in Christ was a factor influencing their AWB (5 sources, 9 data 

extracts). As Elijah reflects: 

And so, you need to actually have a deep sense of who you are, and 
what God has called you to do…you're not defined by being a pastor, 
you're defined as a child of God, which is a bigger thing. So, you've got 
to find your sense of self-worth outside of the role, otherwise, it's 
going to unravel for you at some point. Come down out of the pulpit 
every Sunday and try to measure people's approval of how you’ve 
done, a roller coaster, some pretty bad Sunday afternoons! 

Other pastors also talked about how crucial it was to pursue a relationship with God, 

not based on needing to fulfil the tasks of ministry but based on being “a child of God:”  

My time with Jesus in the morning has become even more crucial for 
me, I just love it, I love it…just loving what God has given me and not 
sweating the small stuff, and not thinking that my identity is tied up in 
my ministry, which is huge for me. [Isaac] 

Just having something so you don't get your identity in just being a 
pastor, you get your identity in being a child of God. He's created you 
with different bents and he wants you to enjoy life. So, I would say, 
having passions is important, having downtime, not being a 
workaholic. [Rebekah] 

For many pastors, the process of differentiating between the pastoral role and their 

identity in Christ involved challenging their performance narratives. One way this 

occurred was through “hearing God speak” through others. For example, Aaron 

attended a church service where he shared his experience of being rejected for a 

pastoral role with a Vicar who told him, “one man’s no is not the whole story.” Aaron 

believes that God orchestrated the event, “I think it was God’s leading, bringing me 

back into a place that he wanted to bring healing and restoration.” This resulted in a 

return to pastoral ministry.  
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Taking time away from the day-to-day pressures of pastoral ministry is another 

important practice that enables the transformation of performance narratives. For 

example, Deborah describes how a Sabbatical created space for emotional processing: 

The sabbatical gave me some time and space where I could actually do 
some reading and have some input that helped shift my thinking and 
change my perspective in terms of this is who God says I am and 
actually, this is what a relationship with God is really about.  

While on Sabbatical Deborah grasped the Biblical truth that she was God's beloved 

child. She writes, “it kind of hit my heart in a way that I actually believed it and kind of 

felt this sense of freedom, you know, succeed or fail that doesn't change the core of 

who I am, I’m still God’s beloved child, so that was incredibly transformative for me 

and my thinking.” Once she had confronted it, she was able to restrict its power to 

affect her AWB. As Deborah writes: 

I remember there being a case when something came up and I was 
wanting to move back into operating out of a kind of fear and success. 
So, I think I've got much quicker at identifying that, and then having to 
pull myself back up, hold on…this doesn't really matter, this doesn't 
define who I am. 

6.4.8 Family of origin 

The literature review identified how social influences, including one’s family, teach 

rule-based emotional skills. For example, how to recognise emotions and appropriately 

express emotions. This was evident in pastors’ experiences. 

Family of origin’s positive and negative influence on emotional behaviour 

Many pastors recognised how their family upbringing has influenced their emotional 

behaviour in response to the stressors of pastoral ministry (13 sources, 30 data 

extracts). First, family of origin can influence a pastor’s ability to recognise and process 

emotions. For example, Benjamin acknowledged his family’s influence on his tendency 

to suppress his emotions: 

I think I was in denial that there were issues really. I grew up in this 
home with lovely Christian parents, but they weren't good at 
expressing emotions at all. While home life in once sense was 
functional, it was dysfunctional. 
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Benjamin suffered from depression, but was so successful at suppressing his emotions, 

that even a staff member experienced in mental health did not notice “anything 

amiss.” Benjamin also describes how his parents did not model how to deal with anger, 

which he believes influenced the development of his EQ: 

…I never saw my parents express anger well…English reserve, you 
don’t express much emotion…I basically learnt from a young age that 
anger was bad…if other people got angry at me I tended to 
withdraw…because I am head oriented…if someone says something it 
maybe takes me a day to figure out I am angry about that…I’m not fast 
enough in my own emotional EQ. 

Second, Nahum describes how he felt his parents did not model to him how to express 

emotion appropriately in response to different situations. As he writes, “I did a lot of 

guessing…am I allowed to be upset…am I allowed to applaud?  

Third, in terms of personality, some pastors recognise that they are more sensitive to 

criticism and struggle with conflict more than others. As Isaac writes: 

Emotions were barely talked about…I would never really see conflict 
resolved…I can never remember mum or dad apologizing to me or 
anything…and I was quite sensitive…I wore my heart on my sleeve so 
to speak, I could get easily hurt and really struggled with making good 
friends growing up. 

Conversely, pastors also spoke positively about the influence of their families on their 

emotional responses. For example, in terms of modelling how to regulate his 

emotions, Levi describes his parents as “very, very helpful…my parents were problem 

solvers…my father was also a leader in the church, so I've seen how he addressed 

people.” Levi’s parents also modelled to him healthy ways to resolve conflict, “people 

used to come to them for counselling and they would sort those issues for them, and 

that was really encouraging, I was proud of my dad.” 

6.4.9 Self-Care 

At several points throughout the literature review, engaging in self-care practices was 

identified as a way that pastors use to manage stress. This was also evident in Baptist 

pastors’ experiences as the following demi-regularity describes. 
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Self-care practices contribute to a positive sense of AWB 

Pastors reflected on the role of self-care practices in contributing to a positive sense of 

AWB (14 sources, 68 data extracts). These practices included engaging in a healthy 

lifestyle, taking regular time off, and maintaining a healthy work/life balance. 

First, in terms of engaging in a healthy lifestyle, pastors talked about engaging in 

recreational activities that helped them release stress and filled their “emotional tank” 

(7 sources, 8 data extracts). These activities included physical exercise, reading, and 

other hobbies. As Malachi writes, “It’s a way for me to just switch off really…in this 

moment I don’t really care about what’s happening at church...my focus is on doing 

the best that I can right now for myself and the team.” Second, pastors talked about 

the benefits of taking time out from ministry to work through issues or simply 

replenish themselves (10 sources, 37 data extracts). A typical comment is as follows: 

And sometimes it’s just a case of saying I actually need a break. So, 
when I take time away like I did yesterday, in my head I refer to that 
as defragging, I become fractured and fragmented and I'm going away 
to actually let all the blocks fall back into the right spaces. [Elijah] 

Third, pastors talked about the necessity of needing to work at maintaining a healthy 

work/life balance (9 sources, 21 data extracts). This involved working out their own 

“rhythm” of day/evening/weekend work and family time. It also involved pursuing 

interests outside of their local church and instigating work/life boundaries. In terms of 

the latter, Isaac writes, “and keeping a day of rest where I don’t check emails, I don’t 

answer phone calls...I concentrate on God and my family.” However, some pastors also 

talked about the challenge of maintaining boundaries, “It’s hard for me to say I can see 

you for just this half an hour, but at 2:30 you really have to go” (Miriam). 

Having described the findings from pastors’ experiences as to what contributes to both 

positive and negative AWB, attention now turns to describing several potential AWB 

causes that were not identified as demi-regularities. 

6.5 What is not in the intensive findings 

Several potential AWB causes identified in the literature review were not identified as 

demi-regularities through analysis of the intensive findings. The following briefly 
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describes these, along with potential reasons why they were not identified as demi-

regularities. 

6.5.1 Emotional labour 

Emotional labour–the internal effort to feel and display expected emotions–did not 

feature strongly in Baptist pastors’ experiences. Only two pastors mentioned the 

challenge of managing their internal feelings in the midst of crisis, while trying to be a 

support for people in their congregations. However, this does not mean that emotional 

labour is not relevant to pastors' AWB. It may simply be because emotional labour was 

not a factor in the particular AWB experiences pastors choose to share.  

6.5.2 Personality characteristics 

The literature review identified a relationship between personality characteristics and 

positive and negative affect. For example, meta-analysis using well-validated 

personality measures found correlations between extraversion and PA (Steel et al., 

2008). To explore whether personality had an influence on pastors’ AWB, they were 

asked to identify themselves as extravert or introvert, and how they felt their 

personality may have influenced their AWB. However, while the majority of pastors 

were able to make some reference to their personality, there appeared to be a general 

lack of self-awareness for how this influenced their AWB. It was therefore not possible 

to establish a relationship between this aspect of personality and pastors’ AWB.  

6.5.3 Theological beliefs 

Some scholars have identified that theological beliefs may be a barrier to improving 

AWB. For example, beliefs that denigrate or minimalise the role of emotions in a 

Christian’s life such as seeing the repression of feelings as a virtue. However, when 

asked about their beliefs regarding emotion, Baptist pastors were overwhelmingly 

positive in their belief that God has created humanity as emotional beings, and of the 

importance of emotions for humanity’s well-being. 

6.6 Conclusion 

This chapter has described the intensive findings that relate to pastors’ experience of 

AWB. Pastors experience a diverse range of feelings associated with their profession. 

These include disappointment, grief, depression, anger, anxiety, fear, joy, happiness, 
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and contentment. The negative impact of these affective states on pastors 

professional and personal life includes wanting to resign, detachment from God, 

difficulty sleeping, excessive rumination, hospitalisation, isolation, and emotional 

exhaustion. Conversely, positive outcomes associated with high AWB included energy 

for ministry, confidence to lead others, experiencing closeness to God, a renewed 

calling to ministry, and a sense of joy and hope. 

Twenty-six demi-regularities were identified. The breadth and depth of these demi-

regularities demonstrates how the realty of pastors’ AWB involves spiritual, 

psychological, sociological, and physical dimensions of pastors’ lives. These demi-

regularities are also potential evidence of the structures, causal mechanisms, 

contextual conditions, and events that produce pastors’ AWB according to CR’s 

stratification of reality. However, these can only be identified through the process of 

abduction and retroduction as described in the discussion chapters of this study.  

The final part of this chapter described some potential causes of AWB identified in the 

literature review that were not identified as demi-regularities through analysis of the 

intensive data along with potential reasons for this. 

The next section of this thesis discusses and interprets the findings in terms of CR 

informed definitions of social structure, mechanisms, contexts, and events of pastors’ 

AWB. Specifically, the next chapter uses the theorising process of abduction to 

interpret and re-describe pastors’ AWB experiences through the conceptual 

framework of appraisal theory and emotional regulation theory.  
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Chapter 7  Discussion: Interpreting pastors’ affective well-being 
experiences through emotion generation and regulation 
theory 

7.1 Introduction 

According to critical realist (CR) theory, Baptist pastors’ experiences in the empirical 

domain–the demi-regularities–are generated by events in the actual domain. These 

events may not be readily observable, and therefore may be different from what 

pastors perceive as being causes. The identification of events seeks to answer sub-

question 2, “What are the events that produce NZ Baptist Pastors’ affective well-

being?” 

In this regard, this chapter uses the process of abduction to interpret the demi-

regularities identified in chapters five and six through the conceptual framework of 

emotion theory, specifically, emotion generation theory and emotional regulation (ER) 

theory. These theories were introduced in Chapter 2 which explored the nature and 

causes of humanity’s AWB from a Christological anthropological perspective. Chapter 

three then identified a gap in existing literature in terms of how these theories might 

influence pastors’ AWB. The current chapter addresses this gap by demonstrating how 

emotional generation and ER theories provide a plausible explanation for the events 

that give rise to the demi-regularities identified in the findings. 

As previously stated, (see 4.8.1 Abduction – Theoretical re-description), other 

conceptual frameworks were explored and rejected as the appraisal theory of emotion 

causation, and ER theory are judged to more adequately explain the events that give 

rise to the observed demi-regularities identified in the findings. Furthermore, these 

theories were chosen as they are judged to be relevant for interventions to reduce or 

enhance affect, such as an AWB course.  

This chapter is divided into four parts. The first describes how appraisal theory 

influences the generation of positive and negative affect (PA and NA) as it relates to 

both emotional episodes and moods. This is followed by a description of the range of 

ER strategies that may be employed by an individual to influence the occurrence, 

intensity, duration, and expression of emotion. The extensive findings demi-
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regularities are then interpreted through appraisal and ER theory. The third part of the 

chapter utilises exemplars of pastors’ AWB experiences to demonstrate how appraisal 

and ER theory explains the demi-regularities identified in the intensive findings. The 

chapter concludes with describing how various other conceptual frameworks were 

explored and rejected because they were judged to inadequately explain the events 

that produce pastors’ AWB when compared with appraisal and ER theory. 

7.2 Emotion generation: Appraisal theory 

Given the complexity of emotional theory that involves perspectives from multiple 

disciplines, it is not surprising there is no agreed definition of emotion, nor the 

processes that generate emotions, within, or across any of the disciplines that study 

emotion (T. Dixon, 2012; Mulligan & Scherer, 2012). Accordingly, in Chapter 2, I 

compared the differences between appraisal models of emotion generation, basic 

emotion models, and social construction models. I argued that appraisal models were 

consistent with the Christological anthropological based claim that as a psychosomatic 

whole, human emotion involves thoughts, affects, and bodily events and processes 

that interrelate. Additionally, appraisal models are judged to most closely align with 

how affective experience is depicted in Scripture (Barton, 2011; Elliott, 2005; Hockey, 

2016; Spencer, 2014).  

To recap, appraisal theories of emotion “define emotions as processes, rather than 

states” (Moors et al., 2013, p. 119). In other words, rather than focusing on the causes 

of specific emotions such as anger or fear, appraisal theory is concerned with the 

processes involved in a prototypical emotional episode, which is then labelled as anger 

or fear. The theory proposes that each prototypical emotional episode involves a 

coordinated response of five emotion components to an external or internal stimulus 

event (Moors, 2009; Scherer, 2005). The following builds on the basic description of an 

emotional episode in Chapter 2 by providing a detailed description of the five 

components of an emotional episode and their relationship with one another. This 

level of detail is deemed necessary in order to demonstrate how appraisal and ER 

theories provide a plausible explanation of pastors’ AWB events and outcomes in part 

three of this chapter. 
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7.2.1 Emotional Episodes 

Emotion episodes are a co-ordinated response to an external or internal object 

stimulus event (Scherer, 2005). To be classified as an emotion episode, there must be 

an actual object, or the appearance of an object, such as a thing, organism, a natural 

event, the behaviour of other people, my own behaviour, or memory recall of an event 

(Mulligan & Scherer, 2012). One is “afraid of, is angry with, is in love with, or has pity 

for something” (J. A. Russell & Barrett, 1999, p. 806). This suggests that the object of 

an emotional episode is subjective, as Hockey writes, “the object is imbued with the 

qualities one perceives it to have which may or may not have basis in objective fact” 

(Hockey, 2016, p. 31). 

Cognitive Appraisal 

The cognitive component of an emotional episode consists of a conscious, or 

unconscious appraisal, of a stimulus event. Appraisal consists of assessing “features of 

the environment that are significant for the organism’s well-being” (Moors et al., 2013, 

p. 119). In other words, it evaluates whether the stimulus event is beneficial or harmful

to an individual’s needs, attachments, values, goals, and beliefs (Frijda, 2007; Lazarus,

1991; Scherer, 2004). In this way, emotions are value-laden, as opposed to being

reduced to a purely physiological sensation (feeling), in response to an external stimuli

(William James, 1884).

What distinguishes appraisal theories from other emotion theories is the specification 

of appraisal criteria (or variables) that result in different emotions. There is general 

agreement that these criteria include goal relevance, goal congruence, control (coping 

resources), and agency (Moors, 2017; Moors et al., 2013). Some appraisal theorists 

also include other criteria such as unexpectedness (Scherer, 1984), and normative 

significance (Scherer, 2009a).  

In categorical appraisal theories, each criterion has a set number of possible values 

(e.g., goal congruence or goal incongruence), which results in a limited number of 

emotions (Lazarus, 1991). Alternatively, dimensional theories propose a continuum 

from goal congruence to incongruence, with potentially an infinite number of values 

(Moors, 2013). The latter view is adopted in this study, as it allows more variety in the 

emotions that can be generated through the appraisal process. As Moors (2017) 
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states, “there are an infinite number of appraisal patterns that give rise to an infinite 

number of action tendencies, somatic responses, and experiences, which combine into 

an infinite number of subsets of emotional episodes” (p. 7). Furthermore, the 

possibility that two people can differ in their appraisal of the same event may explain 

why their emotional response differs (Hockey, 2016). In relation to pastors, this may 

explain why two pastors could react in completely diverse ways to the same stimuli. As 

Pegram states “a harsh comment from a person may have little impact on one 

minister, causing few feelings, however another minister in a different context may 

find the same harsh words quite wounding, causing strong feelings” (Pegram, 2015, p. 

20). 

Each of the appraisal criteria also has a separate influence on each component of the 

emotional episode, and hence contributes to the eventual labelling of an emotion as 

follows.  

First, goal relevance relates to whether an object stimulus is perceived as enabling or 

hindering progress towards achieving a goal, or a concern (Moors, 2009). A goal or 

concern can include “the individual’s needs, attachments, values, current goals, and 

beliefs” (Moors et al., 2013, p. 120). For example, hearing a noise at night will provoke 

an emotional episode if it raises concerns for the goal of one’s physical safety. Goal 

relevance also relates to the intensity of emotion. The more important the goal is to 

the individual, the stronger the ensuing emotional experience (Moors, 2009, 2017).  

Second, if an object stimulus is considered congruent with one’s goal, then this will 

lead to a positive emotional experience. Conversely, if there is a mismatch between a 

stimulus and a goal, this leads to a negative emotional experience (Moors, 2009). Using 

the same example above, if the noise in the night raises concerns for the goal of one’s 

safety, this may result in fear. Goal congruence also determines the direction of the 

action tendency to either avoid or approach the object stimulus (Moors, 2017). 

Third, control refers to whether one believes they can deal with, or change, a 

particular object or event; whether they can either adjust to live with the 

consequences, or influence the consequences (Mulligan & Scherer, 2012).  
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Fourth, part of evaluating control involves assessing agency; referring to whether an 

event is internally or externally caused, and whether human agents (or God) can 

control the event.  

Fifth, unexpectedness refers to how prepared a person is to respond to an event such 

as whether the death of a loved one was expected or unexpected.  

Sixth, normative significance is an overall assessment of the event in relation to 

compatibility with self-concept, values, social norms, beliefs about justice, or moral 

principles (Scherer 2009a). As Spencer (2014) comments: 

Emotions are richly “valuative” in the sense of representing our 
strongest values, what is valuable to us, what matters most. Likewise, 
as motivational forces, emotions reflect not just our passing whims 
and fancies, but our deepest desires and highest aims; and as 
relational factors, emotions reveal how others press our most critical 
buttons and bolster or challenge our core convictions and sense of self 
(p. 29). 

Moors et. al., (2013) provide the following example of how some of the variables may 

work together, “a person sees her neighbor as the cause (agency) of her lack of sleep 

(goal incongruence) and does not know (certainty) whether she can change the 

situation (control)” (p. 120). 

Appraisal also drives the synchronisation of the other components of emotion “in a 

continuous recursive feedback loop” (Mulligan & Scherer, 2012, p. 351). For example, 

“changes in appraisal may lead to changes in physiological and behavioural responses. 

These may, in turn, lead to changes in appraisal, either directly or indirectly (via a 

change in the stimulus situation)” (Moors et al., 2013, p. 120). Therefore, several 

emotional episodes may run in parallel (Moors, 2013). Finally, of significance for this 

study, is that inadequate appraisals can lead to unpleasant emotions. For example, 

hopelessness has been attributed to underestimating one’s level of control over an 

event (locus of control), and anxiety associated with an excessive concern about one’s 

power to change a situation (Scherer, 2009a). 
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Motivational component 

The appraisal of an object stimulus, results in a strong motivational power, producing a 

state of action readiness. If an object is evaluated as harmful then there is a tendency 

to want to move away from it, conversely, if an object is evaluated as beneficial then 

there is a tendency to move towards it. However, it is important to note that an action 

tendency does not necessarily mean that the action is conducted, as an individual can 

still regulate their actions (Scherer, 2012). In this regard, appraisal theory is consistent 

with critical realism that looks for tendencies and not law-like outcomes. As previously 

stated, critical realism deems the actualisation of a mechanism or tendency as 

occasional. This is because in open systems (such as the workplace), the 

unpredictability and complexity of human behaviour determines that there are no law-

like regularities (see 4.4 Research approach).  

Somatic Component 

The somatic component consists of central and physiological responses (e.g., amygdala 

activation), and changes in peripheral responses such as an adrenaline rush (Moors, 

2009, 2017). Other bodily symptoms may include heart palpitations, stomach distress, 

sweating, hot or cold flushes, shortness of breath, fatigue, and muscle tension. This 

component serves the important function of system regulation, namely the central 

nervous system, the neuro-endocrine system, and the automatic nervous system 

(Scherer, 2005). 

Motor Component 

The motor component consists of expressive behaviour including facial and vocal 

expression like a startled facial expression (Mulligan & Scherer, 2012). It has the 

important function of communicating to others one’s reactions to stimulus, and 

behavioural intentions (e.g., freeze, fight, or flight behaviour). In this way emotions are 

inherently relational, and not simple internal, self-contained, individualistic processes 

(Spencer, 2014). The motor component may also involve actual changes in behaviour, 

such as actual flight or fight behaviour (Moors, 2017). 

Subjective component 

The subjective component involves changes in experiences or feelings, like feeling 

scared (Moors, 2017). This component integrates all of the information from the other 
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components, and represents ongoing changes in the other components (Scherer, 

2019). This component also has the important function of monitoring one’s internal 

state and regulating interaction with one’s environment, such as enabling an individual 

to communicate his/her emotional experience to others (Scherer, 2005, 2019). 

In some cases, emotions appear to last for days, weeks, or months. Examples include 

the fear of being fired, prolonged sadness or grief resulting from the death of a loved 

one. Appraisal theorists reconcile this with the theory that what people are re-

experiencing is the subjective component of emotion, and not the complete process of 

an emotion (Mulligan & Scherer, 2012).  

In part three of this chapter, pastors’ AWB experiences, will be described in terms of 

these five components of emotion, but with emphasis on the appraisal, action 

tendency, and subjective experience components. This is because while pastors could 

recall their thoughts and feelings relating to emotion episodes, they could not always 

recall, or did not mention their physiological responses, or facial and vocal expressions. 

Despite this limitation, given the subjective nature of emotions, there is still no better 

way to access an individual’s emotional experiences, “other than to ask the individual 

to report on the nature of the experience” (Scherer, 2005, 712).  

7.2.2 Appraisal theory and moods 

It is important to distinguish emotional episodes from moods. Moods are defined as a 

persistent state of certain types of consciously accessible feelings usually low in 

intensity, and lasting longer than emotions, from hours, days, weeks, to even longer in 

clinical cases (Ekkekakis, 2013; Keltner et al., 2019; Moors, 2009). For example, if 

feelings of sadness persist, over time they may turn into a depressed mood. 

While prototypical emotional episodes are always linked to a specific object stimulus, 

this is not always the case for moods (Keltner et al., 2019; Scherer, 2005). Moods often 

cannot always be clearly linked to a specific event and often lack an object or specific 

cause (Keltner et al., 2019; Scherer, 2005). 

Sometimes moods can be about nothing specific, or about everything in general 

(Frijda, 2009). For example, a mood could have a vague object such as “one’s whole 

future” (Ekkekakis, 2013, p. 44). Similarly, Lazarus argues that “moods … are products 
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of appraisals of the existential background of our lives. This background has to do with 

who we are, now and in the long run, and how we are doing in life overall” (Lazarus, 

1994, p. 84). Examples of existential issues include an attack on deeply held beliefs, 

dealing with bereavement, feeling loved and respected, or facing a life-threatening or 

disabling illness. 

Because of the vagueness of moods, a person may have difficulty linking their mood 

with a specific event, and therefore the cause of a mood may not be easily identifiable 

(Lazarus, 1994). Therefore, the application of appraisal theory to pastors’ moods 

largely depends on whether they themselves attribute their mood to a specific object 

stimulus. In part three of this chapter, when pastors’ AWB experiences are interpreted 

through appraisal theory, moods will only be discussed if there is a clearly identifiable 

link to an object stimulus. 

Having described appraisal theory and its relationship with moods, attention now 

turns to describing the range of emotion regulation strategies that may be employed 

by an individual to influence the occurrence, intensity, duration, and expression of 

emotion. 

7.3 Emotion regulation theory 

ER theory has already been referred to in chapter two of this study. That chapter 

presented an argument that participation in the life of Christ empowers believers to 

regulate their emotions, increasing PA, and reducing NA.  

The literature review then identified the benefits of ER for AWB in the general 

population. However, it also identified that there were no specific studies exploring 

the relationship between ER and AWB amongst the pastoral profession. Considering 

the findings in the above-mentioned chapters, the following explains ER theory in 

more detail. Specifically, I will describe the range of ER strategies that may be 

employed. This is deemed necessary to demonstrate how they provide a plausible 

explanation for the events that give rise to the demi-regularities identified in the 

findings. 

According to the process model of ER, there are five families of ER strategies that may 

be employed by individuals in order to modify their emotion trajectory following an 
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emotion-eliciting situation (Gross, 1998; Gross & Jazaieri, 2014; Pena-Sarrionandia et 

al., 2015). These five families of strategies are: a) situation selection, b) situation 

modification, c) attentional deployment, d) cognitive change, and e) response 

modulation. These strategies will be briefly explained. 

First, situation selection refers to choosing or avoiding some activities, people, or 

places, as a function of their expected emotional impact. Second, situation 

modification is where an individual seeks to modify the emotional impact of a 

situation. This may involve seeking others' assistance to help modify the situation, and 

various problem solving and conflict resolution approaches. Third, attentional 

deployment involves altering how one feels about a situation by choosing what to 

focus one’s mind on. Specific strategies include focusing on the positive, distracting 

oneself, ruminating, and using mindfulness techniques.  

Fourth, cognitive change involves changing how one thinks about a situation and one’s 

capacity to manage its demands. Specific strategies include modifying one’s confidence 

in dealing with a situation, appraising a situation as a challenge to overcome rather 

than a threat, positively reappraising a situation by putting things into perspective, 

accepting a situation, and denial. Studies have shown that individuals who consistently 

employ the ER strategy of reappraisal, experience increased PA and decreased NA (O. 

John & Gross, 2004). Similarly, Sharma and Srivastava’s (2020) study involving doctors 

working in Delhi India, found that cognitive reappraisal predicted PA, accounting for 

50.3% variance, and NA 15.5% variance. In another study, Webb et al. (2012) 

conducted a meta-analysis investigating the effectiveness of ER strategies to modify 

emotional outcomes. The study found that reappraising the object stimulus of an 

emotion eliciting event and using perspective taking, were effective in positively 

modifying emotional outcomes. 

Fifth, response modulation occurs late in the emotion-generative process and involves 

behaviours associated with expressing or suppressing emotions. These strategies 

include expressing an emotion through venting, repressing emotion through substance 

abuse, engaging in self-harm, or food indulgence, and emotional suppression.  
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Strategies can be employed at the micro-level, milliseconds and seconds following an 

emotion-eliciting situation, or at the macro level, the minutes, hours, and days after 

the situation. According to ER tradition, no a priori assumptions are made “as to 

whether any particular form of emotional regulation is necessarily good or bad” (Gross 

& Thompson, 2007, p. 8). Rather, the choice of ER strategy depends on the person’s 

goals, and the context. For example, if a manager’s goal is to get employees to work 

overtime, he could up-regulate the emotion of anger to achieve this (Pena-

Sarrionandia et al., 2015). If it achieves the manager’s goal, this strategy could be 

deemed successful, regardless of the manipulative nature of his anger, or the 

detrimental effect on the long-term welfare of his employees. In contrast, from a 

theological perspective, the effect of utilising a particular ER strategy on others' 

welfare is just as important as the end goal. For example, when Jesus utilised his anger 

to clear the temple courts, it was because the commercialization was denying the 

opportunity for Gentiles to worship his Father (see 2.3.4). In this context, Jesus was 

able to positively utilise his anger for the welfare of the Gentiles, and importantly, to 

do so without sinning. 

Studies have also shown that individuals who consistently employ specific ER strategies 

such as reappraisal, experience more positive emotion, less negative emotion, and are 

more satisfied with their lives (O. John & Gross, 2004). In contrast, using the strategy 

of suppression may increase negative affect over time because of the awareness that 

one is living with a lack of authenticity (O. John & Gross, 2004). To the best of my 

knowledge, there are no specific published studies that have explored the relationship 

between ER and AWB amongst the pastoral profession. 

Having established emotion regulation theory and appraisal theory as a conceptual 

framework, focus can now turn to demonstrating how appraisal and ER theories 

provide a plausible explanation of the demi-regularities identified in the extensive 

findings. 

7.4 Explaining extensive findings demi-regularities through appraisal and 
ER theory 

Abduction has been described as a process of “inference or thought operation, 

implying that a particular phenomenon or event is interpreted from a set of general 
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ideas or concepts” (Danermark et al., 2002, p. 205). The process of abduction involves 

re-describing empirical data using theoretical concepts to identify the events that give 

rise to the observed demi-regularities identified in the findings (4.8.1). As such, the 

following re-describes the seven demi-regularities identified in the extensive findings 

through appraisal and ER theory. In doing so, a rationale is provided for why it is 

plausible that appraisal and ER theory constitute the events that give rise to the 

extensive findings demi-regularities. 

First, chapter five identified that pastors who perceived their congregations were 

growing experienced higher levels of PA (comfort and enthusiasm), than those who 

perceived their congregations were flat/declining (see 5.5.4). In term of appraisal 

theory, the object stimulus of these emotional episodes is the congregation numbers. 

Appraisals evaluate whether an object stimulus event is beneficial or harmful to an 

individual’s needs, attachments, values, goals, and beliefs. If an object stimulus is 

considered congruent with one’s goal, then this will lead to a positive emotional 

experience. Conversely, if there is a mismatch between a stimulus and a goal, this 

leads to a negative emotional experience (Moors, 2009). In this case, it is plausible that 

pastors have the goal of seeing numerical growth in their congregations, as this is 

perceived evidence of a successful ministry. Hence, when they perceive they are 

achieving this goal, they experience PA. 

Second, statistical analysis of the extensive findings also identified that older pastors 

(55+yrs) experience more feelings of comfort than younger pastors (18-34yrs) (see 

5.4). While more evidence is needed, it is at least plausible that older pastors may have 

learnt to appraise object stimulus more positively and regulate their emotions more 

effectively than younger pastors. Third, another demi-regularity identified, was that 

Children/Family pastors experience higher levels of enthusiasm than Youth pastors 

(see 5.5.1). Here again, it is plausible that it is Children/Family pastors’ positive 

appraisal of object stimulus that results in higher levels of enthusiasm than Youth 

pastors.  

Fourth, the extensive findings identified that pastors who are satisfied in their ministry, 

experience lower levels of NA (anxiety and depression), and conversely higher levels of 

PA (comfort and enthusiasm) (see 5.6). Arguably, satisfaction in ministry involves an 



 

184 
 

appraisal of a pastor’s ministry. For example, he/she appraises that the object stimulus 

of his/her ministry is having a positive influence on people’s lives. As above, if an 

object stimulus is considered congruent with one’s goal to have a positive influence on 

people’s lives, then this will lead to a positive emotional experience. 

Similarly, a fifth demi-regularity identified in the extensive findings was that an 

increase in emotional exhaustion is associated with an increase in NA (anxiety and 

depression), and a decrease in PA (enthusiasm and comfort) (see 5.6). Here again, it is 

at least plausible that this relationship can be explained by appraisal theory. For 

example, if he/she appraises the object stimulus of his/her ministry as characterised by 

a lack of personal support and being draining, then it reasonable to expect this to 

result in experiencing NA. 

Sixth, the empirical findings in this study indicated that as global trait EI increases, PA 

increases, and NA decreases (see 5.7). In particular, the trait self-control scale, had a 

statistically significant relationship with the AWB outcomes of comfort, enthusiasm, 

anxiety, and depression. While this demi-regularity indicates a pastor's confidence to 

regulate his/her emotions, ER theory explains the content of that regulation in terms 

of specific strategies that may be utilised. 

Finally, one of the specific ER strategies that can be employed is response modulation. 

This occurs late in the emotion-generative process and involves behaviours associated 

with expressing or suppressing emotions. The empirical findings identified the demi-

regularity of having an unhealthy dependency/addiction has a negative relationship 

with AWB (see 5.8). In this regard, it is plausible, when interpreted through the 

framework of ER theory, that food indulgence, internet/social media, and pornography 

are being used by pastors as a coping mechanism for suppressing negative affect.  

Having demonstrated that it is plausible that appraisal and ER theory constitute the 

events that give rise to the extensive findings demi-regularities, attention now turns to 

how these theories relate to the intensive findings. 
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7.5 Explaining intensive findings demi-regularities through appraisal and 
ER theory 

The following provides a rationale for why it is plausible that appraisal and ER theory 

describe the events that give rise to the intensive findings demi-regularities. Because 

of the level of detail available through the interviews, this analysis consists of 

exemplars of nine pastors' AWB experiences. These examples were chosen because 

they explain in depth the sequence of emotion appraisal and regulation events that 

give rise the 26 demi-regularities identified in the intensive findings. As such, these 

exemplars are judged to provide sufficient evidence that the conceptual framework of 

appraisal and ER theories provides a plausible explanation of the events that give rise 

to pastors’ AWB experiences. 

The exemplars are presented in narrative form, to explain the sequence of events. As 

such, each pastor’s AWB experience will be described in terms of the five components 

of emotion, but with emphasis on the cognitive, action tendency, and subjective 

experience components (see 7.2.1). As many of these experiences occurred over days, 

weeks and months, they are judged to represent multiple emotional episodes and/or 

the re-experiencing of the subjective experience component of emotion (Mulligan & 

Scherer, 2012). Following the description of each emotional episode, the ER strategies 

that were utilised by pastors will be described. 

7.5.1 Isaac’s story of intrapersonal conflict 

Isaac’s experience of low AWB involved an intrapersonal conflict. Rahim (2001) 

describes an intrapersonal conflict as involving a situation where “he or she has 

difficulty making a decision because of uncertainty, or if he or she is pushed or pulled 

in opposite directions; that is, the alternatives are both attractive or unattractive” (p. 

97). As such, intrapersonal conflict occurs within an individual. 

In Isaac’s case, the object stimulus event that triggered his emotional episode(s) 

involved the senior pastor leaving, which resulted in a process of discerning whether 

he should apply for the senior pastor role. In this regard there were several people 

from the congregation encouraging Isaac to apply for the role. During the same period, 

Isaac also took on interim responsibility for aspects of the senior pastor role. 
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There were several aspects to Isaac’s appraisal of the object stimulus. First, he saw it as 

an opportunity as it aligned with his goal of becoming a senior pastor. Second, Isaac 

interpreted people’s encouragement to apply for the role as pressure. He also put a lot 

of pressure on himself to try to “work out what is God’s will” in the present situation. 

Third, in terms of normative significance, Isaac made an overall assessment of the 

situation in relation to compatibility with his strong value of having high expectations 

of himself, of not letting people down, and of challenging himself to grow. This 

expectation relates to the demi-regularity of pastors’ unmet expectations of the 

pastoral role, themselves, and others (see 6.4.6). This contributed to Isaac’s negative 

appraisal of the object stimulus, which produces NA. The object stimulus also 

challenged Isaac’s self-concept; namely self-esteem which is the extent to which 

people like themselves and believe they are competent. As Isaac comments: 

I think that I was trying to put to bed the thought that I had in my own 
head, that you are not good enough to take on this role…I was trying 
to put to bed the voices that were saying that you don’t have what it 
takes. 

This belief relates to the demi-regularity of pastors’ pre-existing “performance 

narratives” drive them to perform (see 6.4.7). In Isaac’s case this was an unhealthy 

belief about himself that he brought into pastoral ministry. This pre-existing 

performance narrative also contributed to Isaac’s negative appraisal of the object 

stimulus, which then produced NA. 

Isaac acknowledges that he was also a people pleaser, which fed into “this desire to 

achieve, that desire to feel worth.” Isaac’s action tendency at this stage was one of 

both approach and avoidance. This occurs when a person has to choose between 

something that potentially has both positive and negative results (Schermerhorn, 

2010). In Isaac’s case, he was attracted to the role, but was unsure if he was “good” 

enough. This resulted in an action tendency to delay his decision to apply for the role. 

In terms of subjective experience, Isaac felt emotionally overwhelmed by the pressure 

to make the “right” decision. During the time that Isaac was wrestling with his decision 

to apply for the role, the senior pastor left, and Isaac assumed more of the leadership 

responsibility. Carrying the additional responsibility and wrestling with the decision to 
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apply for the role, both contributed to Isaac experiencing burnout and depression, 

resulting in a period of hospitalisation. However, this was not the end of Isaac’s story. 

Isaac was able to return to a positive state of AWB and continue in ministry through 

the use of medication and health professional support. The latter involved exploring 

with a health professional what contributed to his hospitalisation. This relates to the 

demi-regularity of health professionals facilitate understanding of self (see 6.4.4). 

Other contributions to returning to a positive state of AWB include the following demi-

regularities. First, his relationship with God (God as a present reality and source of 

encouragement 6.4.1). Second, the support of his family (spouse and family members 

provide emotional support 6.4.2). Third, congregational support (congregation support 

affirms a pastor’s ministry and provides friendship 6.4.2). In terms of the emotional 

process, these multiple object stimuli produced PA for Isaac as he appraised their 

support for him continuing in ministry as genuine, as he comments: 

…and to think that God could still use me in pastoral ministry…you 
certainly use weak broken people, and I am one of them, and if you 
still want to use me in pastoral ministry, then I am willing to be used 
again...so here was that sense the church still believes that I am called 
to be a pastor as well, and it was like, well if they believe that then I 
can believe that. 

Isaac’s appraisal of the level of encouragement and support he received, resulted in 

the action tendency to continue in ministry, which in his case translated to actual 

behaviour. Over time, Isaac was also able to re-appraise the period of burnout and 

depression, as Isaac comments: 

I almost look at it now as a gift, in the sense that it’s not only brought 
me closer to Jesus, but it’s also transformed me in the way I do 
ministry, but more importantly in the way I think about myself and my 
family, my first ministry is to God and my family and everything else 
comes after that, and so, to me that is a gift. 

The interpretation of Isaac’s emotional response to the occupational stressor of 

intrapersonal conflict, through appraisal and ER theory, provides a plausible causal 

explanation for his AWB outcomes. In this regard, Isaac’s conflicted appraisal resulted 

in being detrimental to his AWB. Conversely, his positive appraisal of social and divine 

support, resulted in a return to a positive state of AWB.  



188 

7.5.2 Levi’s experience of conflict with congregational members 

Levi’s period of low AWB was an interpersonal conflict between himself and some 

members of his congregation who were critical of his leadership. Rahim (2001) 

describes this as “the manifestation of incompatibility, disagreement, or difference 

between two or more interacting individuals” (p. 117).  

The conflict Levi experienced relates to the demi-regularities of congregation criticism 

of a pastor’s ministry (see 6.4.3) and a socially complex environment resulting in social 

isolation (6.4.2). Appraisal theory explains how Levi’s interpretation of criticism 

resulted in NA including feelings of hurt, frustration, anger, and loneliness. In this 

regard, his appraisal of the situation was that this was not only a threat to his 

leadership, but also his relational values, as Levi counted these people among his 

friends (reflecting the socially complex environment).  

Levi’s initial action tendency was to delay responding so he could carefully consider 

how to respond. Levi also needed time to process his subjective experience of the 

event which included feeling hurt and betrayed. During this period of delay, Levi 

sought to apply the ER strategy of reappraisal. This involved seeing God as an agent in 

the situation, evidenced in Levi’s comment that, “I believe that the Lord allowed those 

things to happen in my life…for me to mature.” This relates to the demi-regularity of 

hearing God speak changes perspective of stress (see 6.4.1). In Levi’s case, believing 

that God was bringing some good out of the situation (i.e., producing maturity) helped 

change his perspective of the stressful situation.  

Levi also sought to engage in constructive conflict resolution. The utilisation of this 

adaptive ER strategy was influenced by Levi’s parents who modelled to him healthy 

ways to resolve conflict. This relates to the demi-regularity family of origin’s positive 

and negative influence on emotional behaviour (see 6.4.8). However, the unwillingness 

of the individuals involved to engage in this process resulted in ongoing relationship 

tensions. In response, Levi’s action tendency was to not want to minister to the 

congregation even though he continued to do so, and at other times he considered 

resigning, which he did not do. In terms of subjective experience, Levi felt 

unappreciated, frustrated, lonely, and angry due to the unresolved nature of the 

conflict. At some stage during this period of low AWB, Levi sought to reappraise the 
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situation through trying to understand the motivations of the people who confronted 

him. This approach was also influenced by Levi’s parents’ modelling of how to regulate 

his emotions, especially when relating to people in a leadership capacity. In this regard, 

Levi realised that they were under a lot of stress in their personal lives. This resulted in 

an action tendency to move towards them, and feelings of empathy for them.  

Levi’s experience demonstrates the complex nature of pastors’ emotional responses to 

occupational stress (in this case conflict), involving multiple emotional episodes, and 

conflicting emotions. It also demonstrates how the employment of the adaptive ER 

strategy of reappraisal, influenced Levi’s responses to the conflict and was effective in 

helping Levi improve his AWB by decreasing his feelings of NA.  

Furthermore, in relation to his ongoing AWB, Levi also mentioned that in times when 

he is feeling low, he reminds himself, “it will be ok, I will get over it, and things will be 

okay, because I believe that God is still on the throne, he is still in control. We just have 

to give God some time.” This positive appraisal of God (as the object stimulus), relating 

to a belief in God’s sovereignty, is a plausible explanation of the event that gives rise to 

the demi-regularity of God experienced as a source of strength, love, grace and 

reassurance (see 6.4.1). 

7.5.3 Jacob’s conflict with his Elders board 

The object stimulus of Jacob’s period of low AWB was an intragroup conflict between 

himself and the church Eldership over Jacob’s vision to modernise the worship 

ministry. Intragroup conflict occurs when two or more members of the same group (or 

team), who share a common goal or interest, either disagree over how to achieve a 

goal, or experience relational conflict often due to personality clashes (Rahim, 2001). 

Interpreting Jacob’s experience of conflict with his Elders board through the 

conceptual framework of appraisal and ER theories can explain why the demi-

regularity of conflict arising from resistance to change and a desire for power has the 

ability to produce negative affect (see 6.4.3). While appearing initially supportive of 

Jacob’s vision, the Elders did not support Jacob’s proposal in a public members’ 

meeting. Jacob’s appraisal of the situation was a perceived threat, as the Elders’ 

opposition was incongruent with Jacob’s goal to modernise the worship ministry. As 
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Jacob comments, it was “something that I felt strongly in God that this was the way 

forward.” In terms of agency, Jacob blamed the chair of the Eldership for causing the 

situation, but also questioned God for allowing the situation to happen. Furthermore, 

he questioned himself, “could I have done better.”  

Another factor in Jacob’s appraisal of the conflict as a threat, was the unexpected 

nature of the situation, as he felt “blindsided.” The situation also had normative 

significance for Jacob, as it threatened his relational value of wanting to protect his 

spouse and the congregation from the potential fallout of the conflict; “I certainly 

didn’t want to cause a rift in the church.”  

According to appraisal theory, an event is interpreted as a threat when a person 

perceives that a situation exceeds one’s ability to cope with the potential 

consequences (Lazarus, 1991). In Jacob’s case, the anticipation that he would not be 

able to cope with the consequences is evidenced in the following comments, “how am 

I going to keep working with these Elders?” and “how am I going to keep working in 

this church?” These examples of Jacob’s internal narratives also raised the stakes of 

the conflict by going to the worst-case scenario that Jacob might have to resign 

(Patterson, 2002). This is another example of how appraisal theory can provide a 

deeper explanation as to why the demi-regularity of a socially complex environment 

can produce negative affect (see 6.4.2). 

Jacob’s initial action tendency fluctuated between three options, a) capitulating to the 

Elders (flight response), b) resigning (also flight), or c) “put my foot down” (fight). 

Jacob’s rumination on these options affected his sleep. Rumination can also increase 

both the duration and intensity of unpleasant feelings, especially those related to 

depression (Gross, 1998). In terms of the motor component of an emotional episode, 

Jacob tried to suppress showing his actual emotions, and display emotions that he 

believed were consistent with expectations of a pastor to be “nice and understanding.” 

According to emotional labour theory, this involves an internal effort which results in 

increased occupational stress and impacts positive and negative affect (see 3.3.5).  

The emotional components of the above episode had the combined effect of 

producing feelings of anger, frustration, and resentment (the subjective component). 
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Over time Jacob also experienced a discouraged mood as he worked through feelings 

of disappointment over the situation. Jacob initially sought to modify the emotional 

impact of the event through adopting the ER strategy of constructive conflict 

resolution (Gross, 1998b; 2014). This involved discussing the issue with the Elder at the 

heart of the conflict. However, when the Elder did not change his position, Jacob met 

with all the Elders and told them, “this is where we are going.” In doing so Jacob 

adopted the conflict resolution strategy of “dominating” according to ER theory. While 

this resulted in Jacob’s proposal being supported and led to an initial increase in 

positive affect (being thrilled about the new opportunities for worship ministry), it did 

not address the relationship dimension of the conflict. This resulted in Jacob re-

experiencing the subjective feeling of anger towards the Elder over a 6-month period. 

To process this anger, Jacob sought to change his perceptions of the Elder through 

engaging in a process of choosing to forgive the Elder: 

And every time I thought I’d forgiven him, I’d just be doing something 
and then…all of a sudden, this anger from nowhere would just go 
urggggh inside. I know in Jesus’ name I forgive that man, Lord, bless 
him. It was really six months of going through that, until finally that 
anger just, it didn't suddenly dissipate, but it just wasn't there 
anymore. 

Jacob’s experience of conflict demonstrates how appraisal can drive the perception of 

conflict as a threat, which in turn produces fight or flight or freeze action tendencies. 

Although Jacob was able to achieve his goal of modernising the worship ministry 

through the ER strategy of “dominating,” thus increasing positive affect, this also 

produced negative affect, evidenced in his struggles with anger towards an Elder. This 

provides evidence that ER strategies have both adaptive and maladaptive value, with 

varying consequences. 

In addition to the above experience, Jacob also described how he found that 

clusters/cohorts helped him cope with stress because those who attend have “one 

another's backs.” This relates to the demi-regularity of peer support increases the 

perceived ability to cope with stress (see 6.4.2). This is another example of how an 

appraisal of an object stimulus can result in increased AWB. 



 

192 
 

7.5.4 Rebekah’s conflict with another congregation 

The context of Rebekah’s conflict was two congregations that were meeting together 

for their Sunday service. The object stimulus was when one congregation’s leadership 

suddenly announced they no longer wanted to continue the existing relationship. This 

situation fits Rahim’s definition of an intergroup conflict, “conflict between two or 

more units or groups within an organization” (Rahim, 2001, p .24).  

Rebekah’s appraisal of the situation was the potential for the conflict having major 

negative consequences, especially in terms of the relationships that had been built 

between people in both congregations. The other congregation’s desire to separate 

was incongruent with Rebekah’s goal (vision/dream), of a multicultural church. In fact, 

Rebekah had a high emotional attachment to this dream which was influenced by her 

childhood experiences. In terms of normative significance, Rebekah placed a high value 

of pursuing deep intimate relationships and seeing congregation as “family.” Rebekah 

also placed a high value on multiculturalism. These values contributed to initially 

seeing the event as a threat. Rebekah also wrestled with a perceived lack of control 

over the situation, as the other congregation’s leadership had made up their minds 

that they wanted to separate. In terms of assessing agency, Rebekah looked to identify 

who was to blame for the conflict, this included whether they had “the idea wrong 

from God.” This led to a strained relationship with God which provides support that 

the appraisal theory of emotion generation theory can give rise to the demi-regularity 

of occupational stress results in questioning God’s character and ability to hear God’s 

voice (see 6.4.1). 

Rebekah’s initial action tendency was to “move away” from people and from God. In 

this regard, Rebekah also acknowledged that “I didn’t cling to him [God] as much as I 

should have because I kind of got justified to grieve.” In terms of the subjective 

component of an emotional episode, Rebekah felt devastated, frustrated, dissatisfied, 

and experienced grief.  

Rebekah initially sought to regulate her emotions by employing the ER strategy of 

rumination, with a focus on the perceived loss of her dream. However, after meeting 

with a spiritual director, Rebekah was able to shift her attention (attentional 

deployment), to focusing on the positive by asking the questions, “what around you is 
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giving life?” and “where can you see God working?” This explains how the demi-

regularity of supervision helps process emotional responses and respond to stress could 

produce PA and reduce NA (see 6.4.4). Rebekah also sought to engage in constructive 

conflict resolution, which involved meeting with the leadership of the other 

congregation and seeking to understand the reasons why they wanted to discontinue 

the relationship. Rebekah also received emotional support from her congregation 

whom she describes as, “a really good community…we were all in it together.” This led 

to a less threatening appraisal and acceptance of the situation. Sometime later, 

Rebekah engaged in some professional development to help her reappraise the 

situation by putting things into perspective. This relates to the demi-regularity of 

professional development provides tools to increase self-awareness (see 6.4.4). The 

outcome was a restoration of a positive sense of AWB. 

Rebekah’s experience demonstrates how appraising conflict as incongruent, with a 

dream that is associated with deeply held values, can negatively impact AWB. 

However, through the use of adaptive ER strategies Rebekah was able to restore a 

positive sense of AWB.  

7.5.5 Aaron’s experience of bullying 

One of the demi-regularities identified in the previous chapter was how bullying 

contributed to pastors experiencing feelings of depression (see 6.4.3). Exploring 

Aaron’s cognitive appraisal of the object stimulus of bullying can explain the sequence 

of events that resulted in Aaron’s feelings of depression.  

Aaron had been pastoring for two years when he was told emphatically that he would 

not be considered for a new pastoral role that was being created. The object stimulus 

of this event was the behaviour of the senior leader, who consistently sought to 

remove Aaron from his role. Even though Aaron did not use the word “bullying” in his 

interview, the situation fits what Employment New Zealand describes as workplace 

bullying: 

Repeated and unreasonable behaviour directed towards a worker or a 
group of workers that can cause physical or mental harm. Bullying can 
be physical, verbal, psychological or social. This may include 
victimising, humiliating, intimidating or threatening a person 
(Employment New Zealand, 2020) 
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This definition differentiates bullying from “a single or occasional incident of incentive 

or rude behaviour towards another person” (Employment New Zealand, 2020). 

Aaron’s appraisal of the event was that it was a threat to himself both professionally 

and personally. The desired goal of wanting to help people was deeply rooted in 

Aaron’s call to ministry, and the event threatened this calling, “I thought if it's that 

obvious that I'm not good enough for ministry, then obviously that's the wrong place 

to be.” In terms of normative significance, the event challenged Aaron’s self-esteem, 

as Aaron expresses, “I felt like I was useless,” and “I’m not good enough for ministry.” 

Therefore, while Aaron’s ministry had doubled in size under his leadership, the 

rejection of the new role led Aaron to question, “If I have performed and it’s still not 

good enough, what does that say about me as a person?” In this regard, normative 

significance not only explains the sequence of events that produced the observed 

demi-regularity of bullying, but also the demi-regularity of pastors’ pre-existing 

“performance narratives” drive them to perform (see 6.4.7). 

In terms of agency, Aaron perceived the event was caused by the senior leader and 

apportioned some blame to God, “If you’re a loving God then why did you let this 

happen?” In this regard, Aaron’s emotions provide some insight into what he believed 

about God’s character, for example, that God is not just. This relates to the demi-

regularity of occupational stress results in questioning God’s character and ability to 

hear God’s voice (see 6.4.1). The initial action tendency was to move away from the 

role, and after a period Aaron did resign. Another action tendency was to reject God, 

“if God [can] so clearly see that I'm not good enough for ministry, then I don’t want 

anything to do with him either.” The subjective component of Aaron’s emotional 

episode(s) included feeling ambushed, betrayed, angry, resentful, feeling useless, and 

sadness. Over time, Aaron also experienced a depressed mood. 

Before resigning, Aaron was called to a meeting with the senior leader to discuss the 

situation. The leader had not informed Aaron that other leaders from the 

denomination he was serving in at the time would be present. Aaron appraised this 

event as an ambush and betrayal: 
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So, it felt like it was a real setup…it may not have been in their minds, 
but from where we were sitting it kind of felt like, you know, this was 
a boat that was going to sink. 

In terms of control, with the senior leader, wider denominational leadership, and God, 

seemingly all against him, Aaron felt there was little he could do to change the event, 

and so the only option was to resign. As Aaron recalls, “I felt squeezed out.” Following 

his resignation, Aaron employed the ER strategy of “situation selection” which involves 

choosing or avoiding some activities, people, or places as a function of their expected 

emotional impact (Gross, 1998). In Aaron’s case, he chose activities outside of pastoral 

ministry that “really fed into me feeling like I could make a difference.” This resulted in 

a shift to a more positive state of AWB, as Aaron comments, “being immersed in that 

sort of environment, away from that church sort of environment, really sparked me 

again at the time, not immediately, but over time.” However, even after all that had 

happened, Aaron did not immediately leave the church he was attending, despite it 

being a stressful situation, because of the perceived relational benefits for his family. 

A few years later Aaron attended a church service at another church, where he shared 

his experience with the Vicar who told him, “One man’s no is not the whole story.” 

Aaron appraised this event as beneficial to his well-being, “here’s someone who does 

say that I’ve got potential.” In terms of agency, Aaron believed that God had 

orchestrated the event, “I think it was God’s leading, bringing me back into a place that 

he wanted to bring healing and restoration.” This relates to the demi-regularity of 

hearing God speak changes perspective of stress (see 6.4.1). Aaron’s action tendency 

was to explore being involved in pastoral ministry again, and he ended up being called 

to a new church. Aaron now has a real enthusiasm for his role and feels he is in a 

supportive and affirming environment. 

Aaron’s appraisal of bullying as a threat to his self-esteem, demonstrates the power of 

appraisal to shape emotional experience and subsequent behaviour. It also 

demonstrates how the employment of the ER strategy of situation selection, can result 

in increased AWB. However, it was the appraisal of another object stimulus, the 

encounter with the Vicar who represented God speaking, that ultimately helped 

address Aaron’s underlying self-esteem issues. 
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7.5.6 Miriam’s story of the emotional demands of pastoral care 

Interpreting Miriam’s experience of the demands of pastoral care through the 

conceptual framework of appraisal and ER theories can explain how the demi-

regularity of pastoral care demands can produce positive and negative affect (see 

6.4.5). The object stimulus of Miriam’s emotion generation was dealing with several 

significant pastoral care issues over a six-month period. These issues included 

pastorally caring for congregants with terminal illnesses and mental health issues. 

Miriam’s appraisal of these pastoral care needs was that they exceeded her level of 

control. This refers to whether one believes they can deal with, or change, a particular 

object or event; whether they can either adjust to live with the consequences, or 

influence the consequences (Mulligan & Scherer, 2012). In Miriam’s case she felt 

emotionally exhausted and wasn’t sure how long she could sustain her level of 

pastoral care. 

However, because she felt responsible for the well-being of her congregation, Miriam’s 

action tendency was to keep providing such pastoral care (move towards the object). 

As Miriam comments: 

I’m probably living on adrenalin even now. And I know I have to do 
something about it because it’s not sustainable, but because it 
happened one on top of the other I have just kept going, hold the 
church, because everyone’s reeling, you can do this, but it’s just been 
one, and then that, and then that…it’s not sustainable, but unless 
someone else steps in and helps me with pastoral care…my personality 
is not just going to let people fall over. 

The above comment also indicates that one of Miriam’s physiological responses (the 

somatic component), was the release of adrenaline in order to keep responding to the 

situation. Another physiological response was a physical health issue induced by stress. 

In terms of the motor component behaviour, Miriam felt she had to manage her 

emotions in public, and display emotions that she believed were consistent with the 

leadership required of a pastor in times of crisis. As Miriam comments: 

You know you can’t be melting when you share this with the church, 
falling in a heap on the floor, you have to be strong in that situation. 
You’re dealing with families, like in their fear, dealing with this, and 
dealing with that, and dealing with the church, and you can’t tell the 
church [how you really feel]. 
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Miriam’s appraisal of the need for pastoral care, her action tendency to keep providing 

pastoral care even though feeling emotionally depleted, living on adrenaline, and 

managing her emotions in public, all influenced her emotional experience. This 

consisted of feelings associated with grieving over the death of congregation 

members. As Miriam comments, “I feel teary because I feel I’ve had to give out, stay 

strong…it’s close to my heart, because they are friends. So, I would say sadness is a 

feeling, and grief.” 

Miriam sought to regulate her emotions by employing several ER strategies. First, 

Miriam sought to modify the situation in order to alter its emotional impact (Gross, 

1998). This involved working with the church Elders to develop a plan to address the 

pastoral care needs of the congregation. In the stress and coping literature, this is 

referred to as problem-focused coping (Lazarus & Folkman, 1984). Second, Miriam 

engaged in self-care activities that replenished her ability to be involved in pastoral 

care such as leaving the office early, taking time off. Miriam also chose not to engage 

in some administrative tasks for a period, as these diminished her capacity to care for 

others. This relates to the demi-regularity of how self-care practices contribute to a 

positive sense of AWB (see 6.4.9). Third, Miriam sought to change her evaluation 

regarding her capacity to manage the perceived situation (cognitive change). Miriam 

did this through accepting the situation and the limitations of her capacity to respond, 

“so it’s just like ok it’s just the long marathon, not a short sprint…right now I can do 

what I am doing.” Fourth, Miriam chose to focus on the positive (attentional 

deployment) outcomes of the pastoral care she was providing to people: 

…it was just a weekend of prayer, and that’s made me on a high this 
week…I thought who does that when they are emotionally drained? 
Except, the release from that, I knew God was speaking to me saying, 
this is how we can deal with this, this is going to work, and it did. This 
person is just set free. 

Here, Miriam’s utilisation of attentional deployment is the event that gives rise to the 

demi-regularity knowing they are called, and believing they are fulfilling their call can 

increase positive affect even in the midst of stressful situations (see 6.4.6). 

Fifth, she spent time with friends and family outside of her congregation where she felt 

she didn’t have to carry the weight of pastoral responsibility. As Miriam comments, 
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“for me, what helps me is being around people that don't expect anything from me.” 

This is an example of using the ER strategy of situation modification where an 

individual seeks to modify the emotional impact of a situation through seeking others’ 

assistance. This helps explain the sequence of events that results in the demi-regularity 

friendships outside of the local church context are free from pastoral expectations (see 

6.4.2). 

Miriam’s story provides a comprehensive picture of how the five components of an 

emotional episode interact. Miriam’s appraisal of pastoral care needs, drove her action 

tendencies, physiological responses, the external display of emotions, and the 

subjective experience of emotions. Furthermore, the ER strategies that Miriam 

employed, enabled her to maintain her AWB at a level where she could continue in 

ministry and provide pastoral care for her congregation, at least in the short term. This 

provides further evidence of how the appraisal and ER theories provide a plausible 

explanation of pastors’ AWB outcomes. 

In another story, Miriam mentioned that she was aware of external expectations that 

evidence of a “healthy church” is growing service attendance. At one point a sharp 

decline in her congregation numbers resulted in feelings of inadequacy; in Miriam’s 

words, “I suck at being a pastor!” (see 6.4.7). In this example, Miriam interpreted the 

object stimulus–the decline in congregation numbers–through the appraisal criteria of 

normative significance related to self-concept. 

7.5.7 Samuel’s expectations of the pastoral role 

Samuel’s story involves his expectations of a new pastoral role (the object stimulus), 

that he appraised as not living up to his expectations. Samuel expected to have “a lot 

more say in things,” but discovered that he had to, “convince the church of your own 

worth and purpose.” In terms of normative significance, Samuel evaluated the role as 

harmful to his self-worth and pride because “it’s perceived by other people as a lesser 

role.” This was particularly poignant for Samuel, as he had a pre-existing performance 

narrative that “what people think of me matters” which often drove him to perform. 

He also felt the role was externally caused by those involved in the call (human 

agency), indicated by his comment that the role was, “sold as something different…we 

are calling you to do this, but in reality, 90% of it is administration.” This event 
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encapsulated how Samuel felt in general about the gap between the expectations and 

reality of pastoral ministry: 

I think ministry does not end up what you expected it to be. You take 
a call into ministry, and I think I remember responding, you respond 
because you want people to grow, at least for me. I wanted people to 
grow in their relationship with Jesus, I wanted them to meet Jesus. But 
the reality is, is that while you do see that happen, often so much of 
your world is consumed by people challenges or organizational issues, 
or politics, and all these other things, that are such a big focus of 
actually, where you try not to let it shape you, but often consume a lot 
of your day to day, you know, even just to the practicalities of 
organizational running, you know, every week you are putting on a 
church service, every week you're doing these things, every week you 
are doing these things and even though God works through these 
things, it's something different than you imagine. 

This relates to the demi-regularity of pastors’ unmet expectations of the pastoral role, 

themselves, and others produces frustration, and disappointment, and anxiety (see 

6.4.6). As such, Samuel evaluated the event as a culmination of what had been going 

on over his entire ministry which he described as, “I’ve struggled being happy I think, 

as a person...we had a lot more fun before I was in ministry.” Samuel’s action tendency 

was to consider leaving pastoral ministry and some days he, “just didn’t want to get 

out of bed.” In terms of the subjective component, Samuel describes carrying a sense 

of loss from a previous role “in a thriving church,” and feeling frustrated over his lack 

of influence in the current role. Samuel also expressed feeling depressed because of 

his expectations of pastoral ministry not being met. 

To change how he was feeling, Samuel utilised the ER strategies of “reappraisal” and 

“acceptance,” which are both cognitive change strategies (Pena-Sarrionandia et al., 

2015). Samuel called this process a “re-visioning of the role.” He accepted that while 

the role was not ideal for him, that was okay. He sought to let go of his expectations of 

the role and hold things a lot more lightly, asking himself, “what do I need to carry?” 

Samuel also engaged in the ER strategy of attentional deployment, expressed in 

choosing to focus on the positive, “I have a lot more hope in seeing the good in things 

and being able to enjoy that side of things a bit more. God is still at work, God is in 

control, God is outworking his plans and purposes.” This is an example of the demi-
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regularity of experiencing God as a present reality and source of encouragement in 

times of low AWB (see 6.4.1). 

In terms of normative significance Samuel also re-appraised the situation in relation to 

his values. First, he felt he should not leave the church as this would be harmful to the 

congregation. Second, he felt he needed to support his family. Third, one of the 

reasons he accepted the role “was to be a blessing,” and he believed that “this is 

where God wants us for a season.” The action tendency resulting from the utilisation 

of these emotion regulation strategies was to stay in the role. The change in appraisal 

and action tendency resulted in feelings of having “more hope in seeing the good in 

things and being able to enjoy things a bit more.” This in turn, resulted in increasing 

the level of satisfaction in ministry, expressed in a sense of freedom that, “I don't need 

to make our church this or that…[that’s] not my role.” In this case nothing about 

Samuel’s situation changed, it was purely his re-appraisal of the situation that resulted 

in a shift to a positive state of AWB.  

7.5.8 Deborah’s expectations of her ministry impact 

The initial object stimulus of Deborah’s emotional episode(s) was associated with a 

period of low AWB, related to the behaviour of the wider congregation. The appraisal 

component was the perceived lack of support in terms of volunteers to help run her 

area of ministry. This was incongruent with her goal of having a successful ministry, 

and her need to feel supported and have people see the value in her work. Deborah’s 

cognitive appraisal of the object stimulus (the congregation) may explain why the 

demi-regularity pastors’ unmet expectations of the pastoral role, themselves, and 

others produces frustration, disappointment, and anxiety (see 6.4.6). 

Deborah’s action tendency, the motivational component of emotion, was a desire to 

move away from the object that she believed was causing these feelings of failure. This 

expressed itself in a desire to resign from pastoral ministry. The somatic component 

consisted of physiological responses such as being regularly in tears, experiencing 

panic attacks, and feeling a “pit in the stomach.” The subjective component of 

Deborah’s emotions consisted of feelings associated with anxiety and hopelessness. As 

Deborah writes: 
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I just began to feel incredibly unhappy in ministry, and I just remember 
driving to work sometimes, just with this pit in my stomach, and going 
this is just the last place I want to be going right now, just dreading 
going to church on Sundays, and wanting to stay at home in bed, and 
beginning to feel panic attacks and anxiety that I had never felt before, 
and ministry felt just really hard and unfulfilling. 

Deborah sought to regulate her emotional response by employing the ER strategy of 

avoidant coping (Pena-Sarrionandia et al., 2015). This involved avoiding engaging in 

spiritual practices such as solitude, as seeking to connect with God brought negative 

feelings to the surface that she didn’t want to deal with. Additionally, Deborah would 

stay up late watching TV to the point of exhaustion, so that she would not lie awake in 

bed and ruminate over the situation, which would lead to more feelings of failure. This 

turned out to be a vicious cycle, as exhaustion resulted in less ability to cope with the 

situation. 

After a 6-month period of trying to address this issue, Deborah was encouraged by her 

senior pastor and elders to go on a Sabbatical rather than resigning. This relates to the 

demi-regularities of pastoral care from elders that enables self-care, and the senior 

pastor and staff team support provides affirmation and enables self-care (see 6.4.2). It 

was during this time that she realised that the true object of how she was feeling 

about ministry, was the behaviour of the specific people she was responsible for under 

her ministry portfolio. The appraisal component was the perceived lack of spiritual 

growth in the people she was leading, expressed by the comment that, "they actually 

weren’t interested in Jesus." The goal of spiritual growth was especially important to 

Deborah, not just because of her calling to be a pastor, but because she associated 

spiritual growth with being successful both professionally and personally. Deborah 

evaluated that what she was observing in the lives of individuals was incongruent with 

her goal. In terms of agency, Deborah blamed herself for causing the lack of spiritual 

growth, "I was a failure in my ministry, you know, because after five years of coming to 

[this ministry] surely I must be doing something wrong if they're not followers of 

Jesus."  This narrative provides further evidence that the event of Deborah’s cognitive 

appraisal of the object stimulus (her performance) can explain the demi-regularity 

pastors’ unmet expectations of the pastoral role, themselves, and others produces 

frustration, disappointment, and anxiety (see 6.4.6). Deborah also felt powerless to 
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change the situation (control), as she comments, "...so because I thought I'd failed in 

my ministry I was just feeling like a failure in what I was doing, what’s the point of 

doing something if I am a failure, I'm just wasting my time." Additionally, the event 

reinforced Deborah’s self-concept (normative significance); namely low self-esteem, 

and self-efficacy, which is belief in one’s capacity to exert control over the events that 

affect his/her life. As Deborah comments: 

I had known for years, and I've always had a struggle with success and 
failure, just this huge fear of failure and because it was all tied to my 
core identity because if I failed at something then I was a failure and 
so I avoided that. 

In this regard, normative significance provides an explanation as to why Pastors’ pre-

existing “performance narratives” can result in low AWB (see 6.4.7). 

It was also during the Sabbatical that Deborah’s identity as a “child of God” was 

affirmed: 

...I was God's beloved child in a way that you know you talk about as a 
pastor, you tell people this but it kind of hit my heart in a way that I 
actually believed it and kind of felt this sense of freedom, you know, 
succeed or fail that doesn't change the core of who I am, I’m still God’s 
beloved child, so that was incredibly transformative for me and my 
thinking. 

This change in perception of herself and her ministry, also resulted in re-appraising the 

event that caused her low AWB, "And also I recognize now, it was all perceived failure 

as well, so what was going on, because actually the ministry was going well, so you 

know, even the perception of failure was all my perception around that." Here, the use 

of the ER strategy of re-appraisal can explain how the demi-regularity of differentiating 

between the pastoral role and identity in Christ results in a return to a positive state of 

AWB (see 6.4.7). 

A cognitive change also occurred in Deborah’s expectations of spiritual growth, from 

believing it was her job to save people, when “actually that was Jesus’ job.” The action 

tendency resulting from this change in appraisal, was to continue in ministry. The 

positive feelings included a feeling of freedom from the burden of ministry and a sense 

of eagerness to get back to work. In this regard, cognitive change can explain how the 
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demi-regularity of working out the nature of their calling reduces the burden of 

ministry results in an improvement in AWB (see 6.4.6). 

The outcomes also included an increase in self-awareness. For example, Deborah was 

able to identify more quickly when she was operating out of a fear of failure and 

reminding herself of the new narrative she established during her Sabbatical, "hold on, 

wait, you know, actually, this doesn't really matter, and this doesn't define who I am." 

7.5.9 Obadiah’s expectations of his congregation 

The final story covered in this chapter concerns a pastor’s expectations of his 

congregation. The object stimulus of Obadiah’s period of low AWB involved the 

perceived behaviour of the congregation where he was pastoring, versus his own 

behaviour. This relates to the demi-regularity of pastors’ unmet expectations of the 

pastoral role, themselves, and others produces frustration and disappointment (see 

6.4.6). Obadiah appraised the situation as one where he was “putting in 120%.” This 

was contrasted with Obadiah’s perception of the congregation who were not putting 

in as much effort into the life of the church as he was. The situation was incongruent 

with Obadiah’s goal to see the church growing and thriving, it was perceived as 

hindering progress towards achieving this goal. In terms of normative significance, the 

event did not align with Obadiah’s deeply held value of being totally committed to 

God’s work. As Obadiah comments, “I believe in God, he gives you your gifts and your 

passions. You get one opportunity in life to go after it. So why would you not give 

everything you can?” Additionally, in terms of control, because of Obadiah’s role in the 

church at the time, he felt that he was not able to influence the situation as much as 

he would like to. 

Obadiah’s appraisal resulted in the action tendency to move away from the role, “it 

just sort of came over me, and I remember turning around and said…I’m done…I just 

don’t know whether I can do this with them anymore.” The subjective component of 

this emotional episode involved feelings of frustration and disappointment related to 

“how great these people are, how talented they could be…what they could become.” 

According to appraisal theory, several emotional episodes may run in parallel (Moors, 

2013). In Obadiah’s experience, there were times when the Holy Spirit (as object 
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stimulus), would cause him to appraise the congregation differently. This relates to the 

demi-regularity of hearing God speaks changes perspective of stress (see 6.4.1). 

Obadiah would be reminded that “Jesus loves them,” and this would result in an action 

tendency to move towards people. The subjective feelings included love and 

compassion for people in the congregation. However, there came a point in time 

where Obadiah recognised that “I’m not going to be able to lead well if I haven’t dealt 

with this thing [the disappointment and frustration].” So, he accepted a call to another 

church, and it was during this period that he grew in emotional maturity in terms of 

managing his feelings of disappointment. While Obadiah did not use this language, it is 

clear from the description of his experience, that this included using the ER strategies 

of re-appraisal, focusing on the positive, and acceptance. First, in terms of re-appraisal, 

Obadiah looked to the life of Christ who was “very urgent but never hurried.” He 

realised that he was “in a rush to get to the outcome,” and that it was actually okay to 

“slow the pace, so that you can still move forward [together with the congregation].” 

Second, in a later emotional episode where Obadiah again felt discouraged, he sought 

to focus on the positive. In this emotional situation, the object stimulus was his own 

behaviour, where he questioned whether he was adding the value that he could to the 

church. To regulate these feelings of discouragement, Obadiah focused on the positive 

impact that he was having on people’s lives and reminded himself of the stories of 

change. Third, after preaching, Obadiah sometimes questioned whether he had helped 

anyone because “I think there’s something in me that needs to make a difference for 

people,” resulting in a feeling of discouragement. This relates to the demi-regularity of 

pastors’ pre-existing “performance narratives” drive them to perform (see 6.4.7). To 

regulate his emotions, Obadiah accepted that it is God who owns the outcomes of 

ministry. As Obadiah comments, “I realize what I own, and what I don't own, and to be 

faithful and obedient to doing that.”  

Obadiah’s story demonstrates how taking notice of one’s internal emotional state, can 

provide insight into how one is interacting with their environment. This is consistent 

with the theory that the subjective component of emotional episodes has the 

important function of monitoring one’s internal state and regulating interaction with 

one’s environment (Scherer, 2005, 2019). 
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Having looked at how appraisal and ER theory provides a plausible explanation for the 

demi-regularities identified in the intensive findings, this chapter concludes with 

describing how various other conceptual frameworks were explored and rejected 

because they were judged to not explain the events that produce pastors’ AWB as well 

as appraisal and ER theory. 

7.6 Exploring alternative conceptual frameworks to identify events 

Several alternative conceptual frameworks were explored as possible explanations for 

the observed demi-regularities identified through analysis of the extensive and 

intensive findings. These included conflict (Patterson, 2002; Rahim, 2001), and various 

well-being theories (Cummins, 2018; Diener & Ryan, 2009; Dodge et al., 2012). A brief 

description of a selection of these theories will be provided, followed by rationale for 

why they were judged to inadequately explain the events that give rise to the observed 

demi-regularities. 

7.6.1 Conflict 

As identified in the literature review, a potential cause of AWB is how conflict and 

criticism produce stress, which is a strong predictor of NA. In this regard, the previous 

chapter identified the demi-regularities of how congregation criticism of a pastor’s 

ministry and conflict arising from resistance to change and a desire for power and 

control can produce negative affect, including feelings of anger, frustration, loss, 

depression, and loneliness (see 6.4.3). 

Conflict has been conceptualised as “an interactive process manifested in 

incompatibility, disagreement, or dissonance within or between social entities (i.e., 

individual, group, organization)" (Rahim, 2001, p. 18). Rahim (2001) proposes a 

typology of conflict within an organisation, based on the relational level at which the 

conflict originates. The four relational levels are: a) intrapersonal (a person interacting 

with self), b) interpersonal (between two or more individuals), c) intragroup (conflict 

within a group), and d) intergroup (conflict between defined groups of people). 

Utilising this typology could explain the events that give rise to demi-regularities 

additional to those identified above. For example, the demi-regularity of pastors’ 

unmet expectations of the pastoral role, themselves, and others may be described as 

an intrapersonal conflict (see 6.4.6) which Rahim (2001) describes as “the 
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manifestation of incompatibility, disagreement, or difference between two or more 

interacting individuals” (p. 117). In the process of my abductive analysis, I theorised 

that perhaps these different types of conflict resulted in different impacts on pastors’ 

AWB. However, I did not see evidence of this in the empirical data. 

I also explored whether the events that give rise to the demi-regularities were related 

to pastors’ conflict management styles. In this regard, Rahim (2001) proposes that 

there are five conflict management styles, classified as, “integrating, obliging, 

dominating, avoiding, and compromising” (Rahim, 2001, p. 33). These styles are driven 

by the two dimensions of concern for self and concern for others. First, integration 

(high concern for self and others) takes a problem-solving approach, it is collaborative, 

and involves open communication. Second, obliging (low concern for self and high 

concern for others) involves the accommodation of one party to satisfy the needs of 

the other. Third, a dominating style (high concern for self, low concern for others) 

involves one party seeking to win at all costs without concern for the other. Fourth, 

those who adopt an avoiding style (low concern for self, low concern for others), 

literally avoid an issue. Finally, the compromising style (intermediate concern for self, 

intermediate concern for others) involves give and take “whereby both parties give up 

something to make a mutually acceptable decision” (Rahim, 2001, p.30). The utilisation 

of these different styles could explain why conflict can produce negative affect for 

some pastors and not others. However, while further analysis of pastors’ stories did 

indicate that pastors had different conflict management styles, I did not identify a 

direct link between these and the demi-regularities. 

Another theory I explored was whether pastors’ emotional attachments to their vision 

for the church, or ministry initiatives, increased the stakes of conflict (the perception 

of loss or gain), which then produced NA. An example is Rebekah’s conflict involving 

two congregations that were meeting together for their Sunday service. When one 

congregation’s leadership suddenly announced they no longer wanted to continue the 

existing relationship, Rebekah was initially devastated because she had a high 

emotional attachment to this dream of a multicultural church. However, while this 

may explain why conflict has a negative impact on pastors’ AWB, it fails to explain the 

many other demi-regularities identified in findings. I also explored the possibility that 

conflict could increase NA through challenging a pastor’s call to ministry. I theorised 
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that this is because when a call is challenged, it raises the possibility of the pastor 

leaving the church, potentially uprooting family, and resulting in a loss of relationships. 

However, again, I did not find evidence of this in the case analysis.  

However, I did establish that conflict could indirectly produce negative affect through 

stress when it results in questioning God’s character and ability to hear God’s voice 

(see 6.4.1). Continuing the example above, when Rebekah looked to identify who was 

to blame for the conflict between the congregations, God was seen as culpable. This 

led to a strained relationship with God which meant that she was unable to experience 

the positive benefits of her relationship with God on her AWB.  

In summary, the above discussion is an example of how I explored whether conflict 

comprised the events that gave rise to the observed demi-regularities identified in the 

findings. However, despite evidence of some plausible links with several demi-

regularities, conflict did not provide sufficient explanatory power for all the observed 

demi-regularities. I therefore looked for alternative explanations, such as well-being 

theories. 

7.6.2 Balance point well-being theory 

Several well-being theories were explored. One example is Dodge’s (2012) theory that 

wellbeing is the “balance point between an individual’s resource pool and the 

challenges faced” (Dodge et al., 2012, p. 230). The resource pool includes 

psychological, social, and physical resources, that are needed to meet psychological, 

social, and physical challenges. The theory is that when the challenges are greater than 

the individual’s resources, wellbeing declines. One of the reasons I explored this 

theory, is that it was potentially universal in nature. That is, it could be applied to all 

pastors, regardless of age, role, or gender. A further implication is that it could explain 

many of the identified demi-regularities. In this regard, a pastor’s resource pool could 

include demi-regularities related to social relationships, formal external support, and 

self-care. Conversely, the challenges could include the demi-regularities related to 

conflict, criticism, and bullying, pastoral care demands, unmet expectations, and 

external expectations of a pastor’s performance. Another reason I explored this theory 

is that it is reflects the emphasis in positive psychology of empowering individuals to 

increase their own wellbeing. It does this by giving them tools to increase their 
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resources to meet challenges (Dodge, 2012). This theory is therefore relevant for 

interventions to reduce or enhance affect or mood, such as an AWB course. 

To determine if the theory of wellbeing as a “balance point” between resources and 

challenges provides a plausible explanation for pastors’ AWB, I conducted further 

analysis on the nine exemplars of pastors’ experiences. This was because, it was only 

through analysing individual pastor’s stories of AWB, that I could determine if a lack of 

resources to meet challenges influenced his/her AWB. An example is Isaac’s story of 

interpersonal conflict (see 7.5.1). In this story, Isaac’s challenge could be classified as 

psychological, as it related to an intrapersonal conflict, which involved unmet 

expectations of himself. Conversely, in terms of resources, Isaac carried an unhealthy 

belief about himself that he brought into pastoral ministry that he was, “not good 

enough” to apply for a pastoral role with more responsibility. This is potential evidence 

that Isaac’s psychological resource of self-esteem was insufficient to meet the 

challenge of the pressure he felt to apply for the new role, therefore his wellbeing was 

out of balance, which resulted in low AWB. Further support for the “balance point” 

theory of wellbeing, is that Isaac’s AWB returned to a state of balance when his social 

support and formal external support resources increased. As this example 

demonstrates, the balance point theory of wellbeing is a plausible explanation for 

some of the events that give rise to the demi-regularities. 

However, unlike the appraisal and ER theories, this theory does not account for all the 

demi-regularities identified in this study. First, spiritual resources are not reflected in 

the model, and it therefore doesn’t relate to the religion and spirituality demi-

regularities, or identity differentiation demi-regularities. Second, it is difficult to find a 

relationship between this theory and the family of origin demi-regularity.  

7.6.3 Cognitive theory – Attention, Interpretation, and Memory 

According to Diener and Ryan (2009), the Attention, Interpretation, and Memory (AIM) 

model of wellbeing “suggests that individuals with high subjective well-being tend to 

focus their attention on positive stimuli, interpret events positively, and recall past 

events with a positive memory bias” (p. 394). One of the keys to this positive outlook is 

the ability to direct attention away from oneself. In contrast, people who direct 

attention inward through rumination experience lower well-being. Furthermore, 
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people with high subjective well-being tend to interpret past events more positively 

which acts as protective buffer to the impact of stress. 

The AIM model of wellbeing may explain why, as trait well-being increases, PA 

increases, and NA decreases (see 5.7). Individuals with high trait well-being scores tend 

to feel more positive, happy, and fulfilled in life. They are confident and are optimistic 

about the future. It is therefore plausible that they might focus on positive stimuli and 

interpret events more positively than individuals with low trait well-being scores. 

There is also some evidence of the AIM model in the exemplars of pastors’ 

experiences. For example, after initially ruminating about the perceived loss of her 

dream, Rebekah was able to shift her attention to focusing on the positive by looking 

to see where God was working in the situation. 

However, again, this model fails to account for many of the demi-regularities identified 

in the analysis of the intensive findings. For example, it is unclear how the model gives 

rise to the demi-regularities related to religion and spirituality and social relationships. 

7.7 Conclusion 

Using an abductive process (theoretical re-description), this chapter has demonstrated 

how emotional generation and ER theories provide a plausible explanation for the 

events that give rise to the demi-regularities identified in the findings. The specific 

processes involved in these theories were explained and then used to interpret the 

extensive findings demi-regularities. The intensive findings demi-regularities were then 

interpreted through the same theories utilising exemplars of pastors’ AWB 

experiences. In this regard, it was demonstrated how a pastor’s appraisal of an object 

stimulus drives emotional experience, resulting in positive or negative affect. 

Additionally, it was demonstrated how the utilisation of ER strategies can alter 

appraisals, action tendencies, and emotional experience, resulting in influencing 

pastors’ AWB. Overall, this provides evidence that these theories are a plausible 

explanation for the events that give rise to the demi-regularities identified in the 

findings.  

The final part of the chapter provided some examples of alternative conceptual 

frameworks which were explored as possible explanations for the observed demi-
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regularities, followed by rationale for why they were judged to inadequately explain 

the events that give rise to the observed demi-regularities. 

While the process of abduction goes some way to explaining the sequence of 

causation that produces pastors’ AWB experiences, it is not the full picture. This is 

because according to critical realist theory, there is yet another domain of reality, the 

real. This domain consists of social structures, causal mechanisms and contextual 

conditions that produce the events in the actual domain. CR uses the theorising 

process of retroduction to identify the causes of these events. Accordingly, the next 

chapter utilises the theorising process of retroduction to produce an AWB model that 

describes the structure of pastors’ AWB, how it generates pastors’ emotions, and 

influences their choice of ER strategies. 

  



 

211 
 

Chapter 8  Discussion: A proposed model of affective well-being 

8.1 Introduction 

This chapter seeks to explain the causes of pastors’ affective well-being (AWB) at the 

deepest level of reality, the real domain. To achieve this end, it uses the theorising 

process of retroduction to identify the social structure and its accompanying causal 

mechanisms that produce the emotion generation and regulation events identified in 

the previous chapter (for a fuller definition of retroduction see 4.7.4). It also identifies 

the contextual conditions that enable and constrain the causal mechanisms. It is 

proposed that together, the structure, causal mechanisms, contextual conditions, and 

events, form a model of pastors’ AWB. This model will be validated through presenting 

evidence from the events in chapter seven, and the observed demi-regularities 

identified in chapters five and six. Existing psychological literature (chapter 3) will also 

be critically integrated with a theological understanding on the nature and causes of 

humanity’s AWB from a Christological anthropological perspective (chapter 2). These 

combined sources of knowledge support that the model represents a plausible 

explanation of the reality of pastors’ AWB at the present time. In this regard, it is 

deemed important to acknowledge that the model is subject to change over time as 

knowledge of pastors’ AWB changes. 

The first part of this chapter provides an overview of the AWB model. This is followed 

by a detailed description of the seven objects that form the structure of pastors’ AWB. 

The power of each object’s accompanying causal mechanisms to influence AWB is also 

described, along with the contextual conditions that enable and constrain the causal 

mechanisms. 
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8.2 Overview of the affective well-being model 

The AWB model demonstrates how CR’s stratified nature of reality brings new insights 

into the complex causal nature of pastors’ AWB. The following describes in brief how 

the model produces pastors’ AWB.   

The foundation of the model is the seven objects that have been identified as forming 

the social structure of pastors’ AWB (see Figure 6): 

1. Belief in, and experience of God.

2. Social relationships.

3. Formal external support and professional development.

4. Pastoral care.

5. Belief in the pastoral call.

6. Stakeholder expectations of the pastor.

7. Trait emotional intelligence.

These objects were identified by theorising what has the power to cause the events 

identified in chapter seven that give rise to the demi-regularities identified in the 

findings (see 4.8.2 for a comprehensive example of the method of retroductive 

analysis). In other words, what has the power to influence the initial appraisal of 

emotion generating events, and subsequent choice of emotional regulation strategies? 

As such, these objects represent the holistic nature of pastors’ AWB, involving spiritual 

factors, psychological factors (e.g., belief in the pastoral call, trait EI), and social 

factors. It is important to note here, that CR is primarily concerned with the ability of 

the mechanisms of each object to produce outcomes, rather than any potential inter-

relationship between objects. Therefore, I have not attempted to explain any potential 

inter-relationship between objects that may exist. 

The seven objects have powers in the form of causal mechanisms that have potential 

to generate AWB events and outcomes in the world. This potential is not always 

realised because in the social world there are too many variables and opportunities for 

intervention and change. These mechanisms relate to AWB events in three ways.  
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First, some causal mechanisms influence AWB through generating emotions through 

object stimulus such as God, social support, and internal expectations. As discussed in 

chapter seven, these stimuli are appraised as either a benefit or threat to a pastor's 

well-being, which produces action tendencies, physiological responses, expressive 

behaviour, and most importantly positive affect (PA) or negative affect (NA). As 

defined in the introductory chapter, AWB is the experience of high levels of PA, and 

low levels of NA. In the model, the symbol of an eye is used to link causal mechanisms 

with emotion generation, as emotions are indications of how we perceive and 

interpret the world. 

Second, in response to the subjective experience of an emotion, some causal 

mechanisms influence the utilisation of either adaptive, or maladaptive emotional 

regulation strategies. As described in the chapter 2, emotion regulation (ER) is where 

individuals deploy “cognitive and behavioural processes that influence the occurrence, 

intensity, duration, and expression of emotion” (Campbell-Sills & Barlow, 2007, p. 

542). Hence the symbol of a cog is used to link these causal mechanisms with emotion 

regulation. 

In this way, emotion generation and emotion regulation form a continuous feedback 

loop. For example, a pastor appraises conflict as a threat to his/her well-being, which 

produces anger and fear. The pastor, driven by a desire to change how she or he is 

feeling, then may adopt either an adaptive ER strategy, such as constructive conflict 

resolution, or a maladaptive ER strategy such as resolving the conflict through 

dominance or avoidance. If a pastor finds that his/her choice of ER strategy is effective 

in changing how he/she feels, it can reinforce the use of this strategy. In this way the 

feedback loop can reinforce both adaptative and maladaptive behaviour. For example, 

if a pastor finds that suppressing his/her disturbing feelings enables him/her to avoid 

dealing with the causes of these feelings, a pastor may continue to adopt this strategy. 

Often it will take a significant event to prompt an effort to change ingrained 

behaviours, for example significant loss, burnout, clinical depression leading to 

hospitalisation, or an intervention. 

Third, the power of causal mechanisms to generate emotions and influence the choice 

of ER strategies is not always actualised because of contextual conditions. These 
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conditions enable and/or constrain causal mechanisms. For example, the power of 

appraising God as beneficial for well-being to produce PA, can be constrained when a 

pastor experiences “spiritual struggles.” This occurs when a pastor interprets 

occupational stressors as evidence that God is absent from the present situation, or is 

not in control, and God’s character is not genuinely good. When this occurs, a pastor 

may no longer realise the benefit of experiencing PA (e.g., joy, contentment) that is 

available to him or her through his/her union with Christ. Additionally, a pastor is not 

able to benefit from understanding God’s perspective of a stressful work experience, 

which can change how he or she feels about it. This in turn may result in prolonging a 

period of low AWB. Ultimately, how a pastor navigates spiritual struggles through 

seeking to make sense of his/her adverse experiences, can determine the frequency 

and duration of PA or NA which constitutes a pastors’ AWB. 

Attention now turns to providing a detailed description of the seven objects that form 

the structure of pastors’ AWB. Each object’s accompanying causal mechanisms are also 

described, along with the contextual conditions that enable and constrain the causal 

mechanisms. 
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Figure 6: A model of New Zealand Baptist Pastors’ affective well-being



216 

8.3 Object 1: Belief in, and experience of God 

The foundation of the structure of pastors’ AWB is pastors’ belief in, and experience of 

God. Consistent with King and Koenig’s (2009) definition of spirituality (see literature 

review), there was evidence in the intensive findings of pastors’ belief in an existence 

beyond the material world (e.g., God), awareness of being moved intellectually and/or 

emotionally through spiritual practices such as prayer and reflection, and changes in 

orientation from self to the divine. Accordingly, pastors mentioned “God” 127 times in 

relation to being a positive influence on their AWB. The following mechanism explains 

how pastors’ belief and experience of God produces PA in their lives. 

8.3.1 Mechanism: Appraising God as beneficial to well-being produces positive 
affect (through union with Christ), even in times of stress 

Chapter seven described how object stimuli are appraised as either a benefit or threat 

to a pastor's well-being, which produces PA or NA. This involves evaluating whether 

the object stimulus is beneficial or harmful to an individual’s needs, attachments, 

values, goals, and beliefs (Frijda, 2007; Lazarus, 1991; Scherer, 2004). In this regard, 

there is evidence in the intensive findings that when pastors appraise God (the object 

stimulus) as beneficial to their well-being, this produces PA, even in times of stress. In 

this regard, pastors described how they experienced God as a source of strength, love, 

and grace, even in times of stress (see 6.4.1). Another source of evidence is that for 

some pastors, knowing that God is in control, is a source of reassurance that stressful 

events can be navigated. Third, pastors also talked about the importance for their AWB 

of experiencing God as a present reality and seeing evidence of God at work in their 

lives. As Samuel commented, “I think, holding on to your own relationship with God. I 

think that is actually key. I think actually whatever is going on is never about the 

ministry or the role. I think you always need to have a living relationship with Jesus.”  

These findings are consistent with quantitative studies involving the pastoral 

profession that have found a positive association between positive religious coping 

practices (e.g., looking to God for strength, support, and guidance, working with God 

to get through a problem), and PA (Ellison et al., 2010; Pargament et al., 2001). 

Additionally, Ano and Vasconcelles (2005) meta-analysis of 49 studies confirmed a 

moderately strong association between positive religious coping and positive 
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psychological adjustment. They write, “individuals who used religious coping strategies 

such as benevolent religious appraisal, collaborative religious coping, seeking spiritual 

support, typically experience more stress-related growth, spiritual growth, positive 

affect, and had higher self-esteem” (p. 473). 

The theological position of this study provides further insight into how belief in, and 

experience of God produces PA (see chapter two). First, from a Biblical perspective, 

God is to be the object of humanity’s joy and pleasure. Christ demonstrates this 

through his relationship with God the Father. In Luke 10:21 Jesus is described as being 

“full of joy through the Holy Spirit.” While the Spirit mediates Jesus’ joy, the object of 

that joy is God the Father. Second, because Jesus is acting vicariously on behalf of 

humanity, the joy that he experienced becomes the joy of humanity as they participate 

in the life of Christ (Kettler, 2010, p. xxiv). This is realised through the Holy Spirit, who 

enables humanity to be united with Christ, and thus participate in the divine life. 

Furthermore, it is only through union with Christ that pastors can truly experience 

AWB in the context of a fallen world. This is affirmed by Jesus’ desire that his joy might 

be in his disciples (John 15:11). Third, this desire is stated in the context of the 

metaphor of the “vine and the branches.” This signifies the importance of the disciples 

remaining in him (John 15:4). Burge (2000) puts it this way, “In order to sustain a 

genuine spiritual life in the world, believers must remain intimately attached to Christ” 

(p. 415). If the disciples remain in him, they will inherit his joy. The reality of this 

theological truth can clearly be seen in pastors’ experiences. It was as pastors actively 

engaged in spiritual practices that they experienced the affective benefits of their 

relationship with God. 

Belief in, and experience of God not only has the power to produce PA, but also the 

power to enable pastors to utilise adaptive ER strategies as the following mechanism 

describes. 

8.3.2 Mechanism: Power to utilise the adaptive emotional regulation strategy of 
cognitive change increases positive affect and reduces negative affect 

As described in chapter three, ER is the “processes by which individuals influence 

which emotions they have, when they have them, and how they experience these 

emotions” (Gross, 1998, p. 275). From a psychological perspective, the ability to 
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regulate emotion to adapt to a given context is important for an individual’s well‐being 

(Ochsner & Gross, 2005). The extent to which one can regulate the emotions in 

response to challenges such as conflict, failure and loss can determine the impact on 

mental and physical well-being. Cognitive change is one of the five families of 

strategies that individuals can employ to change the way they feel. According to Gross 

and Jazaieri (2014), “Cognitive change refers to efforts to revise the meaning of the 

situation in an attempt to influence one’s emotions” (p. 389). It involves changing the 

meaning of emotional events in order to increase PA, and reduce NA.  

In this regard, the demi-regularity “hearing God speak changes perspective of stress” 

(see 6.4.1), is evidence of how belief in, and experience of God can help a pastor utilise 

the adaptive ER strategy of cognitive change. For example, Benjamin’s reappraisal of 

his attempt to commit suicide involved a conversation with God about the sense of 

shame that he felt. He believed God spoke to him about it not being a sin to be 

tempted, and therefore he didn’t need to be ashamed of what had happened. 

There is also evidence of this mechanism in other domains affirming that religious 

belief provides cognitive resources that help an individual to appraise and interpret 

his/her experiences positively. For example, a spiritual worldview can provide sense 

and meaning to life in general, and to specific events, especially negative events, which 

can promote well-being (Diener et al., 2011; Diener & Ryan, 2009; Ramsay et al., 

2019). Religiosity (involving Jewish and Christian samples) is also associated with more 

frequent use of cognitive reappraisal as an ER strategy (Vishkin et al., 2016). 

Furthermore, from a theological perspective, it is through the work of the Holy Spirit 

that pastors are empowered to imitate Christ in the way he was able to regulate his 

affective experience perfectly (see 2.3.4). Because Jesus is acting vicariously on behalf 

of humanity, his perfect ER, can become a pastor’s as he/she participates in the life of 

Christ through the Holy Spirit. This mechanism can be actualised as pastors engage in 

spiritual disciplines such as prayer and solitude, through which they can place 

themselves before God, so that God can transform them (Foster, 2008). However, the 

degree to which pastors experience the positive affective benefits of their relationship 

with God is dependent on the following contextual condition.  
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8.3.3 Contextual Condition: How pastors navigate “spiritual struggles” can 
influence the realisation of affective benefits through union with Christ 

Pastors do not always experience the affective benefits of their union with Christ, as 

occupational stressors can trigger “spiritual struggles.” How pastors navigate these 

struggles can determine the degree to which they realise the affective benefits of their 

union with Christ. The concept of “spiritual struggle” is defined by Pargament et al. 

(2005) as “efforts to conserve or transform a spirituality that has been threatened or 

harmed” (p. 247). This includes a troubled relationship with God, negative interactions 

in spiritual settings, and chronic religious doubting. Of particular interest to the 

present study is that the struggle may “be expressed as negative emotions or conflicts 

related to beliefs about God” (Zarzycka & Zietek, 2019, p. 1073). During times of crisis, 

individuals may blame God, and question if God is good, in control, is punishing them, 

or even if God exists at all (Pargament et al., 2005). Meta-analysis of studies indicates 

that spiritual struggle is statistically correlated with AWB outcomes, including anxiety 

and depression (Ano & Vasconcelles, 2005; T. B. Smith et al., 2003). 

The intensive findings in the present study provide evidence that in response to 

occupational stressors some pastors experienced spiritual struggle (see 6.4.1). 

Specifically, they questioned whether God was still present, still in control, whether 

God’s character was genuinely good. They also blamed God for the stressful event. As 

a typical example, when Aaron experienced workplace bullying, he questioned why a 

loving God would allow this to happen to him. The intensive findings also indicated 

that pastors discovered that occupational stressors impacted their ability to hear God’s 

voice through their regular spiritual practices, such as praying and reading the Bible. 

These findings are consistent with Ellison et al. (2010) who found that: 

Pastors who experience negative events, especially multiple stressors 
within a given year, are more inclined than others to encounter 
spiritual difficulties, coming to doubt core tenets of their faith or to 
feel abandoned by, and angry toward, God in the wake of these 
traumatic events (p. 299).  

In a later study, Ellison et al. (2013) affirmed that individuals who were “most invested 

in their roles as religious persons…experienced the strongest negative effects of 

spiritual struggles” (p. 214). One reason for this is that according to role theory, the 

self is composed of a set of social roles, such as spouse, parent, employee, and being 
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religious (Stryker, 2001). The more one identifies with being a religious person, the 

greater likelihood that one will experience spiritual struggle as a threat to one’s 

identity. This theory provides a plausible explanation for why spiritual struggles are 

particularly challenging for pastors. As ones who are “highly invested in their faith and 

occupational role…it may be especially stressful to face a troubled or strained 

relationship with God” (Ellison et al., 2010, p. 291). This may be seen as evidence of a 

failure to live out the theological truths that they preach from the pulpit. As Rebekah 

commented during a stressful event, “I didn’t cling to him as much as I should have.” 

The use of the word “should” here may indicate that Rebekah experienced a sense of 

guilt or failure to live up to the behaviour that she expected of herself. 

While “role theory” provides a plausible explanation for AWB outcomes, it does not 

address how this contextual condition may be navigated. In this regard, it is deemed 

important to normalise that it is an innate human desire to try and make sense of 

situations that are distressing or uncomfortable, even for theologically trained pastors! 

Pastors can also be encouraged that spiritual struggle can be a catalyst for spiritual 

growth. In this regard, studies have found that “meaning-making” which involves 

“attempting to understand one’s adverse experiences,” can mediate the relationship 

between spiritual struggle and anxiety (Zarzycka & Zietek, 2019, p. 1076). This involves 

reconciling apparent discrepancies between beliefs about life, oneself, the world, and 

how a stressful experience is being interpreted (Park, 2010). Part of this process 

involves emotional processing, acknowledging and understanding feelings, and 

positive reframing that involves looking for something good in what is happening 

(Abraham & Stein, 2015). In other words, utilising ER strategies! However, if a pastor is 

struggling to utilise his/her relationship with God to engage in cognitive change (see 

8.3.2), how might they then affect this change? Here, the answer lies in the influence 

that other objects and their mechanisms can have on a pastor’s AWB. This leads to a 

discussion of how social relationships can impact a pastor's AWB. 

8.4 Object 2: Social Relationships 

From a psychological perspective, social relationships refer to a person’s social 

networks, the support received from others, and quantity and quality of social 

interactions (Cohen, 2004). From a theological perspective, in an act of divine agency, 
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God created humanity’s capacity for interpersonal relationships, through which God’s 

desires to manifest his presence (see 2.3.2). Jesus, as the true imago Dei, exemplified 

this through immersing himself in a relational community consisting of the twelve 

disciples and others, who supported his ministry (Mark 3:14).  

In terms of Baptist ecclesiology the local church is where believers “freely gather 

together in covenant relationship with God and each other” (Tucker, 2018, p. 5). 

Baptists believe that Christ is the head of the church, and together the whole church 

seeks to discern the mind of Christ in relation to the vision and mission and goals of the 

church. Thus, the final authority of the local church rests with Christ. Within this vision 

of church, unique social relationships form.  

First, pastors have a relationship with a governance board that is appointed by the 

congregation to provide “spiritual oversight, and development, support and protection 

of the mission and vision of the Church” (Baptist National Centre, 2020b, p. 15). This 

board can be comprised of Elders, and/or Deacons. Senior and sole pastors serve ex 

officio on the governance board, while other pastoral roles have more of an informal 

relationship. Second, pastors have social relationships with work colleagues including 

administration, reception, and other pastoral and ministry staff. Third, pastors may 

develop friendships with congregational members. Fourth, a pastor’s spouse and 

family usually attend the church they are serving in, and at times also have leadership 

roles within the church.  

In terms of the above, the intensive findings affirmed that Baptist pastors have social 

relationships formed primarily around the local Baptist Church, but also extending to 

friends and pastoral peer groups that meet outside the local church context (see 

6.4.2). In terms of relationships outside of the local church, pastors often meet with 

their peers in a pastoral cluster or youth cohort. These groups meet together on a 

regular basis (e.g., every month), for mutual support and professional development. 

The intensive findings also described how pastors intentionally developed friendships 

outside of the local church context. 

The social relationships described above have power to influence a pastor’s AWB both 

positively and negatively. However, these powers may be enabled or constrained by 
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contextual conditions. Accordingly, two mechanisms that positively impact a pastors 

AWB will now be described, along with their contextual conditions. These will then be 

followed by describing one mechanism that negatively impact a pastors AWB, along 

with one constraining context.  

8.4.1 Mechanism: Social integration appraised as beneficial to well-being 
produces positive affect 

As the literature review identified, social integration is an aspect of social relationships 

that refers to a person’s active engagement in a broad range of social activities or 

relationships, experiencing a sense of community, and identity (Brissette et al., 2000) 

(see 3.6). Research indicates that social integration promotes positive psychological 

states, including “identity, purpose, self-worth, and positive affect” independent from 

stress (Cohen, 2004, p. 677). 

From a theological perspective, by God’s design, interpersonal relationships have the 

power to be a source of positive affect (e.g., joy and love) that characterises positive 

AWB (2.3.2). As Fretheim (2012) states, “the [Biblical] vision of human well-being 

(happiness)…focuses on well-functioning relationships at all levels of existence” (p. 46). 

For humanity, being transformed into the image of Christ is to reflect Christ’s capacity 

for interpersonal relationships, through which believers freely experience love and joy. 

The intensive findings indicated that for pastors, social integration involves their active 

engagement in a wide range of relationships including spouse, family members, 

friends, the congregation they were serving in, Elders, work colleagues, and pastoral 

peer groups. Pastors appraised these networks of relationships as beneficial to their 

well-being. Specifically, consistent with appraisal theory, this occurred when pastors 

appraised individual relationship as meeting their need for genuine friendship. As 

Deborah comments, “there is a youngish couple in the congregation…and they kind of 

opened up their life to me…and that's just been incredibly helpful to have people in 

the congregation who see me as a friend and not as a pastor.” Friendships outside of 

their congregation are also beneficial for pastors' AWB as they did not have to carry 

the weight of pastoral responsibility in these relationships. As Miriam comments, “for 

me, what helps me is being around people that don't expect anything from me.” These 

comments are indicative of how pastors desire to have a sense of community that is 
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not based on their identity as a pastor, but simply as a fellow human-being. They 

desire relationships that are reciprocal, rather than based on the service that a pastor 

provides to his/her congregation.  

The power of social integration to influence positive affect has some support from Lee 

and Iverson-Gilbert’s (2003) study. They discovered that the number of supportive 

relationships a pastor has in his/her congregation, correlates to his/her well-being 

(emotional, social, interactional, and physical). Vaccariono and Gerritsen’s (2013) 

research amongst New Zealand Anglican clergy also affirms the benefits of social 

integration for pastors’ well-being. In a similar way to Baptist pastors, they appraised 

friendships as beneficial for their well-being because they did not have to carry the 

weight of pastoral responsibility in these relationships. However, many pastors find it 

difficult to develop genuine friendships with members of their congregations because 

of the social complexity of pastoral ministry. 

8.4.2 Contextual condition: The degree to which a pastor can navigate the 
social complexity of pastoral ministry influences the realisation of 
affective benefits through social integration 

The power of social integration to produce PA is not always realised because Baptist 

pastors serve in a complex social situation where there is an overlap of work, social 

and family relationships (see 6.4.2). Because of the social complexity of pastoral 

ministry, Baptist pastors can feel isolated as they feel they are always wearing the 

pastoral hat, or do not want to burden their spouse or family with the stressors of 

pastoral ministry. The potential for social isolation is also when the pastor is friends 

with congregational members who are also serving in various ministry roles within the 

church. When conflict inevitably arises, this can result in a pastor feeling betrayed, 

angry, frustrated, and lonely. This illustrated in the following exemplar from the 

intensive findings: 

They are all my friends. So, when you feel that your friends go against 
you, that is very hurting because they know you as a friend, they have 
been with you and still they don't understand you. So, I encouraged 
them in ministry…but they had some issues with me, so they came up 
to me and confronted me. [Levi] 
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These findings are consistent with Irvine’s (2006) study involving six major protestant 

denominations, that only half of clergy surveyed had two or more friends they could 

share a personal issue with. Two of the reasons for this were the lack of distinction 

between work and social life in pastoral ministry, and conflict with members of the 

congregation. 

To navigate the social complexity of pastoral ministry, pastors fulfilled their need for 

social integration through actively pursuing friendships outside of their immediate 

congregational setting. This was because these relationships were not defined by their 

role as a pastor. Some pastors also made friendships in parachurch organisations, or 

devotional groups because they can be sympathetic to the challenges of ministry, 

without the complexity of being directly involved. Pastors also found that belonging to 

a pastoral peer group can help overcome feelings of isolation. 

Morse’s (2011) study involving clergy, affirms how vital it is for a pastor to “find a place 

where it is safe to explore the various emotions that will emerge in this work, and to 

have at least one person with whom the pastor can be transparent, vulnerable, and 

accountable” (p. 142). Pooler (2011) also talks about pastors needing relationships 

outside of their local church community as “many relationships in the congregation are 

not reciprocal—the pastor does not get back needed social support and understanding 

from the person to whom he is giving care” (p. 710). 

Qualitative international research also affirms that pastoral groups can help pastors 

overcome feelings of isolation, enable them to gain perspective by engaging in upward 

and downward social comparisons, and empowers individuals to make changes in their 

lives, and improve self-esteem (A. Miles & Proeschold-Bell, 2013; U. Peterson et al., 

2008; J. W. Smith, 2015; Travis, 2008). 

Attention now turns to a second mechanism related to social relationships that has the 

power to positively impact a pastors AWB, namely, social support. 
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8.4.3 Mechanism: Social support promotes less threatening appraisals of 
stressful events, and influences the utilisation of adaptive emotional 
regulation strategies, reducing negative affect 

Social support is an aspect of social relationships that refers to “a social network’s 

provision of psychological and material resources intended to benefit an individual’s 

ability to cope with stress” (Cohen, 2004, p. 676). It consists of providing three types of 

resources: instrumental (material aid), informational support (advice or guidance), and 

emotional support (empathy, reassurance, opportunities for emotional expression and 

venting).  

According to Cohen et al. (2004), the perception of the availability of social support can 

eliminate or reduce “effects of stressful experiences by promoting less threatening 

interpretations of adverse events and effective coping strategies” (p. 677). When a 

person believes that others will provide psychological and material assistance to cope 

with stress, this can act as a stress buffer. It does this by increasing “one’s perceived 

ability to cope with demands, thus changing the appraisal of the situation and lowering 

its effective stress” (Cohen, 2004, p. 677). There is evidence from several research 

studies that a less threatening appraisal of a stressful event results in reducing NA, 

including depression and anxiety (Cohen & Willis, 1985; Kawachi & Berkman, 2001). 

Social support can also influence the use of adaptive emotional regulation strategies 

including positive reappraisal, acceptance, and problem solving (Cai et al., 2017; 

Feeney & Collins, 2015; Li et al., 2020).   

The intensive findings provided evidence that pastors’ spouses and family members 

were a significant source of emotional support (see 6.4.2). This is because they feel 

they can trust them more than anyone else with their deepest struggles. Many pastors 

who were interviewed said that they would not have survived in ministry if not for the 

support of their spouses.  

Congregational Elders can also be a source of PA when they demonstrate concern 

about a pastor’s well-being. As Elijah comments, “there has always been somebody on 

eldership who seems to have taken that responsibility and from time to time asked, 

how are you, how's your marriage, how’s your soul, how's your time with God, how 

are you feeling about the role, do you need a break?” Pastoral clusters were also 
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helpful as a stress buffer. This is because everyone comes from the same context and 

shares common experiences. As Levi comments, “I get a lot of information, because 

everyone is going through the same thing...then I realized that I'm not alone in 

this…we are all in the same boat.” 

These findings are also supported by a number of pastoral studies indicating that 

strong social support networks are known to mitigate against stress and improve 

pastors’ emotional resilience (Kinman et al., 2011; Meek et al., 2003; Pooler, 2011; 

Tomic et al., 2004). In particular, Ellison et al. (2010) found that Presbyterian Church 

(USA) clergy experienced increased PA by receiving emotional support from their 

congregations.  

In an analysis of multiple studies in various professions, Feeney and Collins (2015) have 

also found that as well as mitigating the negative effects of stress, social support can 

enable one to, “emerge from the stressor in ways that enable them to flourish” (p. 58). 

However, the power of social support to produce positive AWB can be enabled or 

constrained. This occurs according to the degree to which a pastor perceives that 

those interpersonal relationships are available, or adequate, to meet their emotional 

needs, as the following contextual condition explains. 

8.4.4 Contextual condition: The degree to which a pastor perceives that social 
support can meet his/her emotional needs can enable or constrain AWB 
outcomes 

As stated above, the perception that others are available to provide support can 

produce PA and reduce NA. Conversely, the degree to which pastors believe that their 

social relationships can meet their emotional needs, can enable or constrain the ability 

of social support to produce AWB outcomes. This was evident in the intensive findings 

where pastors perceived a lack of emotional support because their congregations were 

demanding, and the Elders were not skilled in providing pastoral care (see 6.4.2).  

In this regard, Lee and Iverson’s (2003) study of Protestant clergy affirms a correlation 

between congregational demands and clergy’s well-being (i.e., emotional, social, 

interactional, and physical well-being). However, their findings also indicate that 

clergy’s perceptions of demands and levels of support have a significant influence on 

their well-being. They suggest that clergy may enter pastoral ministry with “unrealistic 



227 

expectations of the level of care, concern, and even emotional health that they will 

confront in their parishioners” (Lee & Iverson-Gilbert, 2003, p. 255). Knowledge of 

what they may encounter in pastoral ministry could help produce more realistic 

expectations of social support. Pastors also need to be prepared to nurture 

congregational support, through teaching and modelling to congregants how they 

might interact with the pastor as a fellow human being, rather than placing them on a 

“pedestal.” This of course needs to be accompanied by a level of wisdom of how much 

of a pastors’ personal life is shared from the pulpit, versus privately, in confidence with 

individuals. 

Another potential source of social support is pastoral clusters. However, the intensive 

findings indicated that some pastors perceived that their pastoral clusters/cohorts 

were lacking in depth and not a place where they felt comfortable sharing about their 

well-being. The absence of depth and honesty within some peer groups may account 

for the lack of a statistically significant relationship between pastoral cluster 

attendance and their experience of specific AWB outcomes such as depression and 

anxiety (see 5.5.5). In critical realist terminology, even though the pastoral cluster 

possesses causal power to produce AWB outcomes, this power it is not triggered 

unless the culture of a group is one of depth and honesty. Overseas studies also found 

that participation in peer support groups had only weakly beneficial relationships with 

anxiety and depression (A. Miles & Proeschold-Bell, 2013; Sixbey, 2014). This result is 

explained by the fact that the “one size fits all solution” approach of peer groups did 

not relate to the variation in how individual clergy responded to group activities. 

Therefore, peer groups may not be “a uniformly effective solution to the occupational 

demands of pastoral work” (A. Miles & Proeschold-Bell, 2013, p. 199). 

In this regard, in a similar approach to congregational support, it may be that pastors 

need to lower their expectations of the level of social support that pastoral clusters 

can provide. However, they could also seek to cultivate the level of support they 

receive from a cluster through influencing the culture of the group by encouraging an 

emphasis on well-being and modelling a level of depth and honesty of sharing within 

the group.  
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Having discussed how social relationship mechanisms can produce positive AWB, 

attention now turns to the negative side of social relationships. As such, the following 

describes how negative social interactions can produce negative affect, and one 

mitigating context. 

8.4.5 Mechanism: Negative social interactions appraised as a threat to well-
being results in negative affect 

From a theological perspective, one of the consequences of Adam’s and Eve’s 

disobedience to God, is dysfunctional interpersonal relationships (see 2.3.3). For 

example, husbands will dominate wives (Gen 3:16), and anger leads to murder (Gen 

4:8). This is representative of how emotions such as envy and hatred can destroy 

relationships (James 4:1-3) (Bortner, 2018). 

There was evidence of dysfunctional relationships in the demi-regularities identified in 

the present research (see 6.4.3). In this regard, pastors experienced negative social 

interactions, predominately with their congregations and elders. This included highly 

critical congregational members, conflict arising from resistance to change and a desire 

for power and control. There was also a case of bullying involving a persistent 

challenge to a pastor's leadership, as the following comments exemplify: 

Every person brought every complaint you could imagine under the 
sun that they had been holding out…you just leave there thinking…do 
you even understand what I’ve given up to do this? [Daniel] 

I find that most of the pastors who came here were bullied, being 
terminated in their service. [Rueben] 

These findings are consistent with multiple existing studies. In this regard, the 

literature review identified that congregations and eldership often have high 

expectations of their pastors, leading to conflict and criticism (Charlton et al., 2009; 

Coleman, 2015). In Coleman’s (2015) study of New Zealand Baptist and Presbyterian 

pastors, she describes how “it was the Baptist ministers who described the most 

difficult conflicts with elders: their comments included the terms ‘rocky journey,’ 

‘dysfunctional family,’ and ‘behaving badly’” (p. 90). In another research study of those 

in paid ministry within the Presbyterian Church of Aotearoa New Zealand, ministers 

referred to unrealistic expectations from elders and “power plays” as a major cause of 
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stress (Gallaher, 2013). The NZ Baptist Assembly Council Pastors in Transition Working 

group has also identified that conflict is the most common challenge for Baptist 

Pastors (2019). Adams et al. (2017) notes that conflict and criticism arises as a pastor 

seeks “to create a shared vision for the congregation and lead the staff and 

congregants, most of whom work on a volunteer basis, to enact that vision” (p. 149). 

However, these studies are deemed to lack explanatory power for how conflict and 

criticism influences AWB. This is where the appraisal theory of emotion causation can 

bring new insights into the causes of pastors’ AWB. In this regard, chapter seven 

interpreted pastors’ experiences of conflict through appraisal theory. It described how 

pastors’ multi-level evaluative judgements produced NA. Pastors’ appraised conflict as 

a threat to their leadership goals/vision to which they often had strong emotional 

attachments. This resulted in intensifying their experience of NA. Pastors also felt like 

they lacked control over being able to resolve conflict and criticism. In terms of 

normative significance, they perceived conflict and criticism as incompatible with their 

relational values, such as pursuing deep intimate relationships and seeing 

congregation as family. They were concerned about protecting the church from the 

fallout of conflict. Additionally, in terms of assessing agency, some pastors determined 

that God was ultimately to blame for the conflict. This resulted in spiritual struggles 

which influenced the degree to which they realised the affective benefits of union with 

Christ (see 8.3.3). The appraisal of negative social interactions as a threat to a pastor's 

well-being produced NA. This included feelings of anger, frustration, and resentment. 

Interpreting pastors' conflict narratives through appraisal theory, helps explain why 

negative social interactions can be so devastating for pastors’ AWB. However, the 

power of negative social interactions to produce negative affect can be enabled or 

constrained as the following contextual condition describes. 

8.4.6 Contextual condition: The use of adaptive versus maladaptive ER 
strategies can enable or constrain the impact of negative social 
interactions 

The interpretation of pastors’ experiences through ER theory demonstrated that 

adopting adaptive ER strategies can constrain the impact of conflict on a pastors’ AWB 

(see chapter 7). In support of utilising constructive strategies within the context of the 
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pastoral profession, Lee and Iverson (2003) propose teaching clergy “how to anticipate 

criticism, understand what it means for them personally, and respond constructively” 

(p. 255). This may increase a pastor's confidence that he/she is able to deal with 

conflict situations. Studies have shown that higher levels of self-efficacy can lower 

subjective stress (Wiedenfeld et al., 1990). Additionally, pastors may benefit from 

appraising conflict as a challenge, rather than a threat. This is where an individual 

acknowledges the potential losses of a situation, but chooses to focus on the potential 

gains, thus reducing subjective stress (Pena-Sarrionandia et al., 2015).  

The section above has described how a pastor’s social relationships have the power to 

influence a pastor’s AWB both positively and negatively. Attention now turns to how 

another distinct object of pastoral ministry, formal support and professional 

development, influences a pastor’s AWB. 

8.5 Object 3: Formal external support and professional development 

The NZ Baptist Union of New Zealand places a high value on pastors engaging in formal 

external support and professional development. In terms of the former, pastors are 

required to meet with a supervisor at least every two months. The purpose is to 

provide a safe place for support and accountability (Carey Centre for Lifelong Learning, 

n.d.). Examples of supervision include a mentor such as an experienced pastoral 

leader, mentoring group, spiritual director, supervisor, and coach. Of these, only 

spiritual directors and supervisors are required to be professionally trained and 

qualified. As part of the Baptist registration process, pastors are also required to 

engage annually in professional development. 

The NZ Baptist National Centre also provides leadership and resources for pastors on 

several levels. First, the National Centre provides leadership and support through the 

National Centre Team which includes the National Leader and Administrator. Second, 

the NZ Baptist National Ministries team provides encouragement, support, and 

resources for NZ Baptist churches (Baptist Churches of New Zealand, n.d.-a). At the 

time this research was undertaken, the team consisted of specialist leaders who 

provided mentoring and coaching in various ministry areas, including children and 

family ministries, youth ministries, Manatu Iriiri Māori (ministry to the indigenous 

population of New Zealand), and ethnic and multicultural ministries. Third, a regional 
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network connects churches by geographical location throughout the country (Baptist 

Churches of New Zealand, n.d.-b). Each of the eight regions consists of a team led by a 

regional leader. The team includes specialist leaders who are responsible for assisting 

in the process of pastoral placement, coaching pastoral clusters, conflict management, 

and pastoral care of church pastors. 

A pastor may also seek support from a health professional to support his/her general 

well-being or be referred to a health professional if they are suffering from a 

diagnosed mental health issue (e.g., clinical depression). Health professionals include 

general practitioners, psychologists, psychiatrists, and counsellors. 

In contrast to social relationships, the intensive findings indicated that formal support 

and development has power to impact a pastor's AWB positively, but not power to 

impact AWB negatively. This does not mean that it is not possible that formal external 

support could have some detrimental effect on a pastor’s AWB, but simply that this is 

not a conclusion that can be drawn from the intensive data. As such, only the one 

positive mechanism will be described below, along with one hindering context.  

8.5.1 Mechanism: Helps process affective responses and influences the 
utilisation of adaptive ER strategies 

The intensive findings indicated that meeting regularly with a supervisor can help 

pastors process their affective responses to occupational stressors and help them 

utilise adaptive emotional regulation strategies (see 6.4.4). For example, when Aaron 

felt he was being bullied at work, his supervisor encouraged him to remove himself 

from the situation. Following his resignation, Aaron employed the adaptive ER strategy 

of situation selection. This refers to choosing or avoiding some activities, people, or 

places, as a function of their expected emotional impact (Gross, 1998). In Aaron’s case 

this involved choosing to be involved in activities outside of pastoral ministry that 

“really fed into me feeling like I could make a difference.” This resulted in a shift to a 

more positive state of AWB. 

Somewhat surprisingly, only one pastor mentioned the benefits of support available 

through the wider Baptist movement. In Malachi’s case, the church Eldership invited 

the NZ Baptist National Ministries team to help resolve a staffing conflict. Having 

someone who was not directly involved in the situation, and with experience in 
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resolving conflict, benefited not only Malachi’s AWB, but the wider staff team and 

volunteers who were impacted by the conflict. Similarly, there were very few 

comments from pastors about engaging in professional development to improve their 

AWB. Those that did comment, engaged in a broad range of activities including conflict 

resolution courses, anger management, cultural debriefing, and undertaking Peter 

Scazzero’s (2014) emotionally healthy spirituality course. 

Finally, as described in the intensive findings, only six of the seventeen pastors 

mentioned that they had engaged with a health professional. Of these, five spoke very 

positively of the benefits of doing that. The benefits included helping pastors to 

understand how they are feeling, understanding how they express their emotions, and 

understanding their personalities. 

However, the onus on realising these benefits ultimately comes down to a pastor’s 

willingness and determination to engage with formal support and professional 

development, as the following contextual condition describes. 

8.5.2 Contextual condition: The level of proactive engagement with formal 
external support and professional development 

For a variety of reasons, pastors do not always engage proactively with formal support 

and professional development. First, regarding formal support, many pastors recognise 

that they lack rapport with their supervisor and therefore do not always feel 

comfortable sharing deeply about their affective state. Despite this, they continue 

these relationships, rather than search for an alternative supervisor. Other pastors 

simply choose to use their supervisory relationship to help with the practical aspects of 

ministry, rather than AWB. For others, the supervisory relationship becomes an 

exercise in meeting Baptist registration requirements, rather than a meaningful 

relationship. 

Other pastoral studies have also found that the power of external supervision to 

impact a pastor’s general well-being, is not always realised. In this regard, Coleman 

(2015) found that the benefits of supervision for NZ Baptist and Presbyterian pastors 

was limited to what the supervisee takes into the discussion. For example, a pastor 

may choose not to disclose personal issues related to sexual misconduct because of 

guilt, or fear of repercussions.  
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Second, as noted in the intensive findings, some pastors do not have a strong 

relationship with the wider Baptist movement. This is partly because an individual 

Baptist church is an “autonomous body governed through its members” so that 

support from the wider Baptist movement must be proactively sought by the pastor, 

or local church leadership team (Baptist National Centre, 2020a, p. 16). However, this 

support is not always sought out, as pastors who are based outside of Auckland 

perceive the Baptist Union to be very Auckland centric, with a lack of understanding of 

the regions. Others have low expectations of support from the Baptist Union due to 

under resourcing, and the regional associations being too geographically stretched. 

Some pastors are also sceptical of the motives behind the support offered through the 

Baptist Union. In this regard, they feel that the ultimate goal is to create thriving 

churches, by supporting pastors’ well-being, rather than caring for the pastor as an end 

in itself. 

Third, the intensive findings also indicated a reluctance to see health professionals. 

Engagement was often prompted only by significant events, such as being hospitalised. 

However, when they did engage, they generally found the experience was helpful, as 

the therapist was able to identify the deeper causes of pastors’ behaviour and AWB.  

Other reasons for not engaging with a health professional, include not seeing the need 

and being wary of disclosing personal information to someone they do not know. 

Other studies have found that pastors are hesitant to seek counselling “for fear word 

will get back to the congregation that they are having trouble” (Hileman, 2008, p. 136). 

It appears that the majority of pastors prefer to work through AWB related issues 

privately with God, or with close friends and family. In the main, it appears pastors are 

missing valuable resources that could aid them in addressing AWB issues. 

The section above has described how a pastor’s engagement with formal external 

support and professional development has the power to positively influence that 

pastor’s AWB. Attention now turns to how the object of pastoral care influences 

Baptist pastors’ AWB. 
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8.6 Object 4: Pastoral care 

The literature review identified that pastoral care can involve supporting people who 

are facing crises in their lives including marriage issues, physical illnesses, family issues, 

spiritual issues, financial issues, and psychiatric problems such as depression, suicide, 

eating disorders, and drug or alcohol addiction (Holaday et al., 2001). Pastors are often 

also the first source of support for people experiencing mental health problems 

(Weaver et al., 1997). The influence of this object on pastors’ AWB was evident in 

Baptist pastors’ experiences. 

8.6.1 Mechanism: Pastoral care needs appraised as detrimental to well-being 
produces negative affect 

The intensive findings identified a demi-regularity, that when pastors felt 

overwhelmed by the depth and breadth of pastoral care needs in their congregation, it 

produced NA (see 6.4.5). This was caused by a range of scenarios including a series of 

unexpected health issues and deaths of congregational members, and the number of 

people in their congregation who have highly complex psychological and emotional 

needs. A third scenario is the number of dysfunctional relationships issues the pastor 

feels they need to intervene in, like marriages in crisis due to adultery.  

When interpreted through appraisal theory, pastors experienced negative affect when 

they appraised pastoral care as detrimental to their own well-being. In this regard, 

dealing with the death of congregational members, and dysfunctional relationships, 

can produce feelings of sadness and grief. While the theological position of this thesis 

is that AWB is not the complete absence of NA, as this would make one inhuman, it is a 

cause for concern when the intensity and duration of these feelings becomes 

debilitating for pastors. Additionally, while the intensive findings indicated that 

engaging in pastoral care can also produce PA, at times this is not enough to offset the 

impact of NA upon the pastor. Hence, what is needed is another strategy as the 

following contextual conditions explains. 

8.6.2 Contextual condition: The degree to which the pastor perceives he/she 
can “control” his/her response to pastoral care needs 

The appraisal criteria of control can influence whether pastoral care needs negatively 

influence pastors’ AWB. Control refers to whether one believes they can deal with, or 
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change, a particular object or event, whether they can either adjust to live with the 

consequences, or influence the consequences (Mulligan & Scherer, 2012). Accordingly, 

when pastors comment that they feel overwhelmed by pastoral care needs, this is a 

clear indication that they felt they could not cope with the demands of pastoral care.  

However, when pastors employ strategies to cope with the demands of pastoral care, 

their perceived level of control increases. The outcome is that they appraise pastoral 

care as less of a threat to their well-being. The intensive findings indicated that pastors 

have many strategies for coping with the demands of pastoral care. These include 

differentiating between offering support and taking responsibility for trying to solve 

people’s problems, seeking support from others, and engaging in self-care activities. 

Additionally, while not explicitly commented on by pastors, part of “adjusting to live 

with the consequences” of pastoral care, is taking the time to process feelings of 

sadness and grief. It is deemed important for pastors’ long term AWB, that they do not 

utilise the maladaptive ER strategy of suppressing these feelings. This of course can be 

inherently challenging, as Miriam comments: 

I feel I've had to give out, stay strong for all these different things, stay 
strong, stay strong, stay strong, and actually it’s close to my heart, 
because they are friends. So, I would say sadness is a feeling, and grief, 
grief and sadness, you know you can't be melting when you share this 
with the church, falling in a heap on the floor, you have to be strong in 
that situation. 

While it is understandable that Miriam feels like she needs to “be strong,” she also 

needs to allow herself time and space to grieve through taking time away from 

pastoral ministry. This highlights the importance of self-care practices as a contributor 

to a positive sense of AWB (see 6.4.9).  

Holaday’s et al. (2001) study amongst clergy supports these findings. The study found 

that clergy utilised multiple coping strategies to help them cope with the demands of 

pastoral counselling. This included prayer, self-care (sports, hobbies, time away from 

church), and seeking support from their spouse and friends. They also learnt to 

distance themselves emotionally from clients’ problems and compartmentalise 

information about clients in their minds, so that they didn’t think about it outside the 

counselling session. However, while some clergy found that repressing thoughts and 
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feelings was an effective coping strategy, there is concern that while this may be 

effective in the short term, long term this may be detrimental to a person’s AWB. 

Attention now turns to a fifth object that has the power to influence pastors’ AWB; 

namely the pastoral “call.” 

8.7 Object 5: Belief in the pastoral “call” 

From a psychological perspective, a calling has been defined as “an approach to work 

that reflects seeking a sense of overall purpose and meaning and is used to help others 

or contribute to the common good, motivated by an external or internal summons” 

(Duffy et al., 2018, p. 426). As established in chapter two, from a theological 

perspective, all of humanity has a God-given vocation, or calling, to exercise dominion 

over the earth. This includes caring for the earth and animal world (Gen 1:28) and 

protecting human life (Gen 9:5). Furthermore, it was God’s intention that humanity 

would enjoy positive affective experiences as they fulfilled their vocations. For Jesus, 

his calling involved inaugurating and demonstrating the Kingdom of God (Mark 1:15). 

In this regard, Jesus proclaimed the good news to the poor (Luke 4:18), and 

demonstrated the kingdom through physical healing, miracles, and deliverance. It is 

plausible that Jesus enjoyed positive affective experiences as he demonstrated the 

kingdom through these actions.  

Accordingly, another object that forms part of the structure of pastors’ AWB, is the 

belief that the pastoral role is primarily a calling. The Baptist Churches of New Zealand 

Administration Manual (2020b) states that:  

A true call to a pastorate is a call of the Holy Spirit.  It is heard through 
the fellowship of believers and is ratified by the Pastor's conviction 
that this call is indeed God's will.  A call to a pastorate involves the 
relationship between a minister and a congregation based on a call of 
the Holy Spirit.  It is not an employment relationship and accordingly 
the rights and obligations that go with an employment relationship do 
not apply to a call to pastorate.  

Belief in the pastoral call has power to impact a pastor’s AWB both positively and 

negatively. As such, the following describes the only mechanism identified through this 

study's data analysis, associated with the pastoral call, that positively impacts a 
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pastor's AWB. This will then be followed by a mechanism that negatively impacts a 

pastor's AWB, along with one mitigating contextual condition. 

8.7.1 Mechanism: Knowing that God has called them, and appraising they are 
fulfilling their call, can increase pastors’ satisfaction in ministry, which 
then generates PA (even in the midst of stressful situations) 

The desire to influence the lives of others positively, is deeply rooted in the call to 

pastoral ministry. The extensive data utilised the Satisfaction in Ministry Scale to 

measure pastors’ sense of personal accomplishment in ministry. Analysis of the 

national survey of Baptist pastors indicated that pastors who are satisfied in their 

ministry, report higher levels of PA (i.e., comfort and enthusiasm, see 5.6). This finding 

is consistent with Bowling et al. (2010) who also found a positive relationship between 

job satisfaction, measured using single or multi-item scales and higher levels of PA. 

However, in an examination of longitudinal studies, Bowling et al. (2010) suggest that 

while the relationship is reciprocal, PA may have a greater impact on job satisfaction, 

than job satisfaction on PA. They explain this relationship as being caused by one’s 

predisposition to experience particular positive emotions, which then influence one’s 

perceived level of job satisfaction.  

In contrast, the intensive data of the present research offers an alternative 

explanation. Pastors feel satisfied in ministry when they know that God has called 

them, and they appraise that they are fulfilling their calling through positively 

influencing the lives of others. Thus, in terms of a nomological network, a pastor’s 

appraisal that he/she is called, and is fulfilling the call, produces job satisfaction, which 

then generates PA. This is exemplified in the following comment: 

There's going to be times where it [pastoral ministry] is incredibly 
painful. But in those times, if you've got the right motivations because 
you love Jesus, and you are reminding yourself that you're not doing it 
for your own glory…that we are doing the role not for money, not for 
power, not for personal gain and accolades, but actually because we 
want to see the kingdom come, and we're wanting to see people's lives 
positively affected, and we love the changes that are occurring, you 
see things differently. You see the roses; you see the good things that 
are going on when you are rooted in that place. [Daniel] 

This indicates that pastors could benefit from regularly reminding themselves of their 

calling and focusing their attention on aspects of their work that provide evidence that 
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they are fulfilling their calling. This assertion is consistent with Duffy et al.’s (2018) 

Work as Calling Theory, based on analysis of quantitative and qualitative studies, that 

those who live out their callings at work, experience increased job satisfaction.  

Attention now turns to a mechanism that negatively impacts a pastor's AWB, along 

with one mitigating contextual condition. 

8.7.2 Mechanism: The power to generate idealistic internal expectations can 
produce negative affect 

The intensive findings indicated the significance of pastors’ expectations relating to 

pastoral ministry to influence their AWB negatively (see 6.4.6). This is the flipside of 

the positive benefits of the power of the call. When the pastor realises there is a gap 

between his/her expectations, and the reality of pastoral ministry, this can produce 

negative affect, manifesting as, discouragement, frustration, or depression.  

The expectations express themselves in four ways. First, expectations involve a conflict 

between what a pastor feels called to do (e.g., evangelism, discipleship), and the 

reality of day-to-day pastoral ministry (e.g., administrative tasks). As Miriam states, 

“…what has God called me too? There is a struggle though, because I love seeing souls 

saved, and my church is on a decline, what am I doing? And so, I had that struggle, why 

am I not evangelising, and ahhh, I don't have enough time to evangelise, I'm too busy 

doing xyz...” Maslach and Leiter (2005) refer to this phenomenon as a value conflict 

that occurs frequently in the non-profit sector where individuals are driven by “the 

loftiness of their ideals” (p. 44). In terms of this phenomenon, they provide the 

example of Mark, “who often feels so bogged down in the details of organizing 

volunteers and coordinating actions that he loses sight of the large goal of 

environmental preservation. His work no longer feels meaningful to him” (Maslach & 

Leiter, 2005, p. 45). Read (2009) also rightly theorises that this value mismatch can 

equally apply to the pastoral profession.  

Second, at the heart of the call to pastoral ministry is a desire to see spiritual growth in 

individuals and communities. However, in contrast to the markers of church growth 

that are quantifiable—service attendance, number of baptisms, and church 

membership—spiritual growth can be difficult to measure. Therefore, there is always a 

persistent gap in pastoral ministry between the expectation of making disciples, and 
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the reality that spiritual growth is not always easy to quantify. For many, the perceived 

slow process of spiritual growth, results in feelings of discouragement. As Isaac writes, 

“How do you measure success? There are external markers that people talk about, 

baptisms and decisions for Jesus…for someone who loves journeying with people and 

isn’t so focused on the end result of that, it’s pretty hard, and then for someone like 

me who has high expectations on myself, it’s like, how do you gauge that?” 

Third, for other pastors, idealistic expectations are related to what they hope for from   

his/her congregational members. For example, in churches who adopt the ministry-led 

model, there is an expectation that members of the congregation will volunteer their 

time to lead and serve in church ministries. When these expectations are not met, it 

can lead to low job satisfaction, experienced as feelings of frustration and 

disappointment. Fourth, pastors can have high expectations of themselves, that when 

not met, produce NA such as guilt and depression. This is exemplified in Isaac’s 

reflection that, “It was agitated depression…it was in a sense me trying to do too 

much, trying to say yes to too many things, the pressure of a young family, and 

thinking about leading the church or leading the team…I think that the over-

committing, the internal pressure that I felt.” 

Having identified the power of expectations to influence AWB negatively, I will now 

describe how pastors can constrain the power of this mechanism. 

8.7.3 Contextual condition: The degree to which a pastor can come to terms 
with the expectation/reality gap 

A contextual condition that can influence the power of idealistic internal expectations, 

is the degree to which a pastor can come to terms with those expectations and accept 

the expectation/reality gap. Similarly, Vicente-Galindo et al. (2017) research involving 

Latin-American Catholic Priests, found that an important aspect of experiencing 

personal fulfilment in ministry, was to consider “the adjustment of interpersonal 

goals” (Vicente-Galindo et al., 2017, p. 53). However, a limitation of that study is it 

does not describe how this adjustment may be accomplished. In contrast, the intensive 

findings and interpretation of pastors’ AWB experiences through ER theory, provide 

insights into how pastors came to terms with the expectation/reality gap of pastoral 

ministry.  



 

240 
 

First, pastors need to recognise that the gap exists. This involves having a level of self-

awareness, which is achieved through regularly taking time to reflect on pastoral 

ministry. This includes the regular practice of taking sabbaticals, going on retreats, 

attending courses, engaging in spiritual practices such as prayer, journaling, and 

solitude, and seeking social support. What these practices have in common is that 

pastors intentionally create the necessary space outside of the day-to-day pressures of 

pastoral ministry, to process how they feel about pastoral ministry. Here again, the 

power of the proposed AWB model is that it demonstrates how it is not one object, 

but multiple objects that create the social structure of pastors AWB. For example, for 

Deborah the recognition of the expectation/reality gap occurred during a sabbatical as 

“God just led me to books to read, and things that I reflected on.” Her reflection 

involved looking back at 5 years of ministry, and comparing what she thought it should 

be like, versus how it was.  

Second, pastors who come to terms with the expectation/reality gap engage in 

adaptive ER strategies. As identified in the exemplars of pastors’ experiences in 

chapter seven, these include reappraisal, acceptance, and focusing on the positive. For 

example, Samuel engaged in the ER strategy of choosing to focus on the positive, “I 

have a lot more hope in seeing the good in things and being able to enjoy that side of 

things a bit more. God is still at work, God is in control, God is outworking his plans and 

purposes.” The choice to utilise these adaptive ER strategies is a complex interaction of 

human and divine agency. For example, Malachi spoke of a “revelation moment” that 

“it is actually God’s ministry.”  

Obadiah talked about times when the Holy Spirit would cause him to re-appraise his 

expectations of the congregation. Benjamin talked about accepting the reality of his 

own humanity in terms of what he could and could not achieve. From a theological 

perspective, it is as pastors engage with the work of the Holy Spirit, who brings 

revelation and truth, that they are transformed to become more like Christ in the way 

he was able to regulate his affective experience.  

A pastor’s internal expectations are not the only type of expectation that a pastor has 

to come to terms with. Accordingly, the following explores how stakeholder 

expectations can influence a pastor’s AWB.  
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8.8 Object 6: Stakeholder expectations of the pastor 

Stakeholder expectations of the pastoral role is another object that forms part of the 

structure of pastoral ministry. The broad and complex role of the pastor is to provide 

leadership and spiritual oversight to a congregation and the wider community 

(Boyatzis et al., 2011; J. W. Carroll, 2006). This involves serving simultaneously in 

numerous roles, such as preacher, administrator, staff manager, caregiver, counsellor, 

teacher, CEO, and local community leader (A. Miles & Proeschold-Bell, 2013). In light of 

this, the pastoral role is highly prominent by nature and is accompanied by 

expectations from multiple stakeholders regarding who the pastor is and what they do. 

These expectations have the power to impact a pastor’s AWB negatively, as described 

below.  

8.8.1 Mechanism: Performance expectations can be appraised as a threat to a 
pastor’s self-esteem/self-worth producing negative affect 

The intensive findings identified that pastors felt the pressure to meet certain 

performance expectations. These included growing the local church numerically and 

delivering Key Performance Indicators on major projects. On the one hand these 

expectations are understandable as a pastor is called to a local church to provide 

leadership, and as such needs to be accountable for his/her performance. On the other 

hand, when these expectations are appraised as a threat to a pastor’s self-esteem/self-

worth, they can be detrimental to his/her AWB through producing NA.  

As described in the literature review, self-esteem and self-worth are related 

psychological constructs (see 3.10.2). Zeigler-Hill (2013) describes self-esteem as “the 

evaluative aspect of self-knowledge that reflects the extent to which people like 

themselves and believe they are competent” (p. 2). High self-esteem relates to a 

person’s attributes, accomplishments, and feelings of self-worth. Performance based 

self-esteem is where one’s self-esteem “is maintained according to one's perceived 

performance in a self-definitional domain” (Miller-Clarkson, 2013, p. 73). If someone 

perceives that they are successful in that domain, his/her sense of identity and worth 

is enhanced. However, if a person perceives that they are failing to perform in that 

domain then his/her self-esteem decreases (Hallsten et al., 2005). Contingent self-
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worth theory is where an individual believes that he or she needs to be or do certain 

things in order to have worth (Crocker & Knight, 2005). 

There was evidence in the intensive findings that Baptist pastors’ self-esteem/self-

worth was contingent on their performance in the pastoral role (see 6.4.7). This was 

evident in their internal narratives such as: “I want everybody to be pleased with me” 

(Aaron), “to know I’ve made a difference” (Obadiah), whether they are “good enough” 

to be a pastor (Issac), if I fail at something then “I am a failure” (Deborah), and “what 

people think of me matters” (Samuel). Studies have found that when a pastor’s self-

esteem is dependent on his/her work-related performance this may increase the 

likelihood of emotional exhaustion (Innstrand et al., 2011; Miller-Clarkson, 2013). If a 

pastor defines his/her worth according to perceptions of success or failure, and 

congregational approval and support, they may overwork themselves, or try to appear 

to be constantly busy, to maintain their self-worth (Irvine, 2006; Morse, 2011). The 

quest for self-worth has also been described as, “an addiction to the highs and lows of 

ministry where any external validation is temporary and the pastor needs another fix 

of validation after a short while” (Morse, 2011, p. 149). 

Studies have also found that when people are focused on defending their self-worth, 

they feel less in control, and are driven by preserving self-worth, rather than by values 

and beliefs (Kernis et al., 2000). Considering that having a “sense of control” and 

“alignment with values” are two important appraisal criteria in the generation of 

emotions, it is not surprising that pastors appraise stakeholder expectations as a threat 

to their self-esteem. This is especially acute when a pastor perceives that they are not 

performing well in pastoral ministry, evidenced for example, by a congregation moving 

from a growth phase to a plateau or decline. 

This mechanism can also constrain the benefits of social relationships for a pastor’s 

AWB. A pastor with a high performance-based self-esteem may find it difficult to 

accept constructive feedback from members of the congregation, and appraise it as 

personal rejection (Hallsten et al., 2005). Additionally, a pastor may struggle to 

maintain mutually supportive relationships as these become a means to validate the 

self (Crocker & Knight, 2005). This can result in a pastor becoming isolated from 

his/her congregation. 
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The origins of performance-based self-esteem include societal influences, childhood 

experiences, and genetic factors (Miller-Clarkson, 2013). In this regard, the intensive 

findings indicated that many pastors had an awareness that their unhealthy internal 

narratives were established in childhood. However, what is interesting, is that while 

many pastors appeared to be aware of their self-esteem issues before they entered 

the pastoral ministry, it was pastoral ministry that exacerbated these issues. 

Accordingly, it is deemed significant that for most pastors, the AWB event they chose 

to describe was in the early years of their pastoral ministry, since it is in this early 

period that challenges to a pastor’s self-esteem are most acute. This is evidenced by 

the level of detail with which pastors were able to recall these events, and the impact 

on their personal and professional lives. Even pastors who had explored some of their 

self-esteem/self-worth issues, or who had successful careers before entering pastoral 

ministry, were not prepared for the way that ministry challenged their sense of self-

esteem/self-worth. Why is this the case? It may be that a lack of control over 

measurable outcomes (e.g., spiritual growth), criticism by church members, and 

conflict, expose the strength or weakness of a pastor’s self-esteem/self-worth. 

Additionally, it has been proposed that because pastoral ministry encompasses so 

many domains of life, “there may be a tendency to over-identify self-esteem with the 

pastoral role” (Miller-Clarkson, 2013, p. 187). Certainly, this proposal has merit. It is 

difficult to think of another vocation where one’s career, spiritual life, and social life 

overlap in quite the same way.  

This may partly explain why many Baptist pastors were not prepared for the way 

pastoral ministry challenged their self-esteem. It is therefore deemed critical for 

pastors to not only understand the need to differentiate their personal identity from 

the pastoral role, but to develop practices to identify and address unhealthy internal 

narratives, as the following contextual condition explains.  

8.8.2 Contextual condition: The ability to differentiate between the pastoral 
role and identity in Christ (addressing performance narratives) 

The intensive findings provided evidence that the ability to differentiate between the 

pastoral role and identity in Christ, is an important factor influencing pastors’ AWB. 

When a pastor’s identity is founded in Christ, this can constrain the power of 
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stakeholder expectations to be appraised as a threat to the pastor’s self-esteem/self-

worth. As Elijah commented: 

And so, you need to actually have a deep sense of who you are, and 
what God has called you to do…you are not defined by being a pastor, 
you are defined as a child, which is a bigger thing…you've got to find 
your sense of self-worth outside of the role, otherwise, it's going to 
unravel for you at some point.  

This is affirmed by Read’s (2009) study on ministry burnout which encompasses 

exhaustion, depression and anxiety related disorders. He writes: “Without a clear 

sense of identity clergy are subject to the stress of trying to fulfil expectations or living 

with the pain of never truly being themselves” (p. 12). According to Read, the answer is 

to repent of trying to find our identity in what we do, and to accept our true identity as 

children of God (Rom 8:14-16; Eph 1:4-6). This involves identifying areas where we are 

a slave to achievement or meeting other’s expectations, and then renewing our minds. 

This attitude to work roles is particularly important in light of the theological position 

of this study. Accordingly, a consequence of humanity obtaining the knowledge of 

good and evil through disobedience, is that the ability to be discerning and 

discriminating, was corrupted (see 2.3.3). Hence, Adam and Eve felt shame because 

they appraised what God had determined was good (nakedness without shame), as 

bad. Applied to pastors, rather than basing their self-esteem on being made in the 

image of God, they base their self-esteem on their performance. In this regard, 

Peterson’s (2018) distinction between created identity and constructed identity is 

helpful. Created identity is humanity’s identity located in the imago Dei. Constructed 

identities are the “self-characterizing interpretations of one’s particular existence 

within creation as an individual human being, one’s connection to other particular 

human beings, and the roles and responsibilities one has or ought to pursue” (R. 

Peterson, 2018, p. 140).  

When humanity’s constructed identity is not founded on their created identity as the 

imago Dei, it is inherently unstable. This is because it is shaped by intrinsic means, such 

as humanity’s distorted interpretations of their relationships with others (e.g., family 

or origin), and performance related to their vocations. What is needed therefore, is for 

pastors’ constructed identity to be based on their created identity in Christ as the true 
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imago Dei. This is the only stable foundation upon which to build individual identity as 

God is good and unchanging. Therefore, who God says they are, can be trusted.  

One way this can be achieved is through renewal of the mind, through the presence 

and action of the Holy Spirit. Renewing the mind is a biblical principle where one seeks 

to transform ineffective or unhealthy patterns of thinking resulting in a transformation 

of behaviour (Rom 12:2; cf. Eph 4:23; 2 Cor 4:16; Col 3:10). However, for 

transformation to occur, believers need to engage with the Spirit’s work. In this regard, 

the intensive findings indicated how pastors engaged with the work of the Spirit. First, 

many pastors have found it beneficial to explore how performance narratives were 

established through family of origin and other formative childhood experiences. For 

example, Daniel recognised that being a high achiever was encouraged by his parents 

and grandfather. Therefore, he would “always strive to over perform constantly, like if 

the bar was set here, I would go here.” Other pastors did not feel secure in their 

parents’ love and brought this insecurity into their relationship with God. This drove 

them to try and earn God’s approval through performing well in their pastoral 

ministry. Similarly, a natural desire to want their parents to be proud of them, can turn 

into an unhealthy drive to appear successful in pastoral ministry. 

Second, once the source of a performance narrative is identified, a pastor can actively 

engage with the work of the Holy Spirit to transform the narrative. As the intensive 

findings identified, for many pastors, this process involved engaging in spiritual 

disciplines such as meditation (on God and Scripture), prayer, fasting, and study (the 

Bible, devotional books, and other literature). These practices are ways through which 

a person can place him/herself before God so that God can transform him/her (Foster, 

2008). For example, while on sabbatical and engaging in spiritual disciplines, Deborah 

grasped the Biblical truth that she was God's beloved child. She writes, “it kind of hit 

my heart in a way that I actually believed it and kind of felt this sense of freedom, you 

know, succeed or fail that doesn't change the core of who I am, I’m still God’s beloved 

child, so that was incredibly transformative for me and my thinking.” This is an 

example that Benner (2004) describes as “the journey of finding our truly authentic 

self in Christ and rooting our identity in this reality” (Benner, 2004, p. 13).  
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Having described how the power of stakeholder expectations to influence a pastor’s 

AWB negatively can be mitigated, attention now turns to the seventh and final object 

of pastor’s AWB, trait emotional intelligence.  

8.9 Object 7: Trait emotional intelligence 

As discussed in the literature review, trait emotional intelligence (trait EI) is a 

conceptualisation of emotional intelligence as a set of distinct personality traits, and 

emotion-related self-perceptions and dispositions, that determine the way people 

behave in emotional situations (Bar-On, 2006; Petrides & Furnham, 2003; Schutte et 

al., 2009). As Petrides et al. (2016) write, trait EI “concerns our perceptions of our 

emotional abilities, that is, how good we believe we are in terms of understanding, 

regulating, and expressing emotions in order to adapt to our environment and 

maintain well-being” (p. 335).  

Research demonstrates a strong relationship between personality (e.g., the Big Five–

Openness, Conscientiousness, Extraversion, Agreeableness and Neuroticism) and trait 

EI, which are both genetically influenced (Vernon, Villani, et al., 2008). This has led to 

the conclusion “that it is both possible and necessary to connect the construct to 

mainstream models of differential psychology by integrating it [EI] into the extant 

taxonomies of personality” (Vernon, Villani, et al., 2008, p. 529).  

The empirical findings in this study indicated that as global trait EI increases, PA 

increases, and NA decreases (see 5.7). In particular, the trait self-control scale, had a 

statistically significant relationship with the AWB outcomes of comfort, enthusiasm, 

anxiety, and depression. This scale measures an individual’s confidence in their ability 

to regulate his/her emotions, resist unhealthy impulsiveness, and regulate stress. The 

following mechanism explains how trait-EI self-control influences AWB outcomes. 

8.9.1 Mechanism: Pastors high in trait EI self-control are characterised by 
utilising adaptive versus maladaptive emotion regulation strategies 

The literature review identified that higher scores on trait-based measures of EI, tend 

to be more positively correlated with the use of adaptive emotional regulation (ER) 

strategies (see 3.9.3). Pena-Sarrionandia et al. (2015) found that High trait EI 

individuals had many ER strategies at their disposal. In particular, they carefully 
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reviewed the context before deciding how to use an emotion and implemented 

adaptive strategies in order to achieve positive long-term outcomes.   

In this regard, chapter seven described how pastors utilised various emotional 

regulation (ER) strategies in response to occupational stressors. Analysis of the various 

strategies employed, indicates that the use of certain strategies is more beneficial for 

AWB than others. Therefore, in relation to AWB outcomes, these strategies may be 

deemed adaptive (beneficial to AWB) or maladaptive (detrimental to AWB). 

Furthermore, there was evidence that each pastor had an ER “style,” where they 

would typically utilise more adaptive versus maladaptive strategies, or maladaptive 

versus adaptive strategies. For example, as mentioned above, when dealing with an 

interpersonal conflict situation, Levi typically ultilised the adaptive ER strategies of 

constructive conflict resolution and reappraisal (see 8.4.6). Even though Levi initially 

felt angry and frustrated relating to the unresolved nature of the conflict, his 

reappraisal of the situation led to feelings of empathy for those involved. Importantly, 

Levi did not experience depression or anxiety in relation to the conflict.  

In contrast, Benjamin’s typical utilisation of the maladaptive ER strategy of suppressing 

his emotions contributed to a diagnosis of clinical depression. As described in the 

intensive findings, Benjamin was so successful at suppressing his emotions—behaviour 

which was established over his lifetime—that even a staff member experienced in 

mental health did not notice “anything amiss.” Another ER strategy that Benjamin 

employed to avoid his emotions was denial. As such, even when he was diagnosed 

with clinical depression Benjamin responded with, “I’m not sick, I just had a bad day.” 

Another contributor to Benjamin’s depression was internalising his anger in response 

to an elder who was a bully.  

These findings are consistent with the research of Vicente-Galindo et al. (2017) 

involving Latin-American Catholic Priests. Their study established an association 

between emotional intelligence (using the Trait Meta-Mood Scale), general well-being, 

and psychological clinical disorders such as depression, anxiety, and insomnia (using 

the GHQ-28). In particular, the study emphasises that people who can understand and 

manage their emotions, “have a lower risk of suffering psychological and somatic 

problems inasmuch as they know how to analyze and cope with the possible effects, 
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and avoid ending up suffering from any kind of pathology (Vicente-Galindo et al., 2017, 

p. 52).

In other domains, Pena-Sarrionandia et al. (2015) meta-analysis supports the idea that 

“different emotion regulation styles (i.e., the repeated use of a given emotion 

regulation pattern) carry different consequences for longer-term adaptation” (Pena-

Sarrionandia et al., 2015, p. 21). Other studies have also shown that individuals who 

consistently employ adaptive ER strategies such as reappraisal, experience more PA, 

less NA, and are more satisfied with their lives (O. John & Gross, 2004). In contrast, the 

frequent use of maladaptive ER strategies is associated with NA, including feelings 

associated with depression and anxiety (Aldao et al., 2010; Cai et al., 2017; Schäfer et 

al., 2017). According to Gortner et al. (2006), individuals who suffer from depression 

may “actively try to suppress and inhibit dysfunctional negative thoughts in order to 

control their moods and prevent relapse into depression” (p. 292). Furthermore, an 

inability to manage affective responses may also extend the periods of distress, 

resulting in depression and anxiety (Mennin & Farach, 2007). 

From a theological perspective, there is evidence in the Gospel narratives that Jesus 

consistently employed adaptive versus maladaptive ER strategies. For example, in the 

Garden of Gethsemane where Jesus is wrestling with his impending death (Matt 26:36-

46), there is no evidence that he suppressed or denied the emotions of sorrow, 

agitation, and grief. Rather, he clearly states and owns how he is feeling (Matt 26:38; 

cf. John 12:27). Furthermore, he did not allow these emotions to dictate his actions, 

rather, he utilised the adaptive ER strategy of attentional deployment, where he 

shifted his attention to focus on the “joy set before him” (Heb 12:2b), on the other 

side of enduring the cross. As the true imago Dei and the paradigm for humanity, 

pastors are called to imitate Christ in the way he utilised adaptive ER strategies (see 

8.3.2). 

In summary, consistent with trait EI theory, some pastors typically utilise maladaptive 

ER strategies, such as suppression or avoidance, which can prolong a period of low 

AWB. In contrast, other pastors typically utilise adaptive ER strategies, such as conflict 

resolution or reappraisal, which can result in maintaining or restoring a positive sense 

of AWB in response to stress. However ultimately, pastors are called to imitate Christ 
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in the way he utilised adaptive ER strategies. Attention now turns to describing a 

contextual condition that has the power to both enable and constrain the 

development of trait EI, and a pastor’s selection of ER strategies.  

8.9.2 Contextual condition: Family of origin influences the development of trait 
EI and selection of ER strategies 

Analysis of the intensive findings in the present study indicated that family of origin 

has an influence on the development of a pastor’s confidence in regulating his/her 

emotions (trait EI self-control), and selection of adaptive or maladaptive ER strategies. 

For example, Benjamin acknowledges his family’s influence on his adoption of the 

strategy of suppressing his emotions: 

I think I was in denial that there were issues really. I grew up in this 
home with lovely Christian parents, but they weren't good at 
expressing emotions at all. While home life in once sense was 
functional, it was dysfunctional. 

Gross (2004) describes this as the dismissing parenting philosophy which “views 

emotions as dangerous and focuses on avoiding and minimizing them” (p. 1323). 

Another factor influencing the use of suppression is low extraversion (Gross, 2004). In 

this regard, Benjamin describes himself as an introvert, and the following comment 

suggests this had an influence on his childhood, “I grew up with a very lonely 

childhood, so the result of that I learnt to live in my head, learnt to process stuff on my 

own, and generally, actually, to trust my head.”  

In contrast, Levi’s parents modelled to him healthy ways to resolve conflict and 

provided him with a very loving and stable childhood. Gross (2004) describes this as 

the emotion-coaching philosophy that “is characterized by attention to, and positive 

evaluation of, emotions, with explicit discussion of how to best manage them” (p. 

1323).  

These findings are validated by emotional intelligence research which has found that 

about 40% of trait EI is heritable, with the remaining proportion attributable to 

nonshared environmental effects (e.g., experiences outside the family)(Vernon, 

Petrides, et al., 2008). Social influencers (family, peers, teachers) teach rule-based 

emotional skills such as how to recognise emotions and appropriately express 
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emotions. As children mature, they gradually acquire competence in recognising facial 

expressions, discrete emotions, situational causes, and behavioural consequences of 

emotions (Widen, 2013). Similarly, emotional regulation researchers have identified 

that both personality and family socialisation processes, influence the development of 

ER (Gross, 2004). 

Having provided evidence of the influence of family upbringing on the development of 

trait EI and ER, it is important to also consider whether other explanations provide a 

plausible account of reality. These include the influence of age and experience. 

Analysis of the intensive findings indicated more frequent use of adaptive strategies 

for the 40+ age group versus those in their 20s-30s. For example, in responding to the 

emotional demands of pastoral care, Miriam, who entered pastoral ministry later in 

life, engaged in a range of adaptive ER strategies as soon as she recognised a change in 

her AWB (see chapter 7). However, in terms of the extensive findings, the only 

statistically significant difference in AWB outcomes by age, was in feelings of comfort 

between the 18-34 and the 55+ age group, and the effect size was small (see 5.4). 

Therefore, while maturity may have some influence on the choice of ER strategies, it is 

not as plausible as the developmental theory of trait EI and ER throughout childhood.  

This leads to the consideration of how a pastor might mitigate the absence of an 

emotionally supportive environment in childhood. In this regard, a number of studies 

have indicated that it is possible to improve trait EI in adulthood (for a review see 

Mikolajczak and Pena-Sarrionanda, 2015). The mean improvement of trait EI in these 

studies (measured by the TEIQue or the EQ-I), was 12.4%. However, the benefits of 

such training for pastors remains to be established, as there was no evidence that any 

of the pastors in the present study had undertaken training in EI or ER. In relation to 

pastors, there is a theory that when training in emotional competencies is combined 

with theological concepts, there is increased potential to motivate and facilitate 

behavioural change in pastors, for instance by utilising spiritual practices such as 

prayer and meditation to increase awareness of emotion (Burns et al., 2013; Malphurs, 

2018). If pastors were to actively invite the Holy Spirit to identify when they are 

engaging in maladaptive ER, they could then put a plan in place to change this 

behaviour. 
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8.10 Conclusion 

This chapter has described how the structure, causal mechanisms, and contextual 

conditions, form the foundation for the model of Baptist pastors’ affective well-being. 

In this regard, seven objects were described that form the structure of pastors’ AWB. 

The first object is pastors’ belief in, and experience of God. When pastors appraise God 

as beneficial to their well-being, they experience PA, even in times of stress. In 

particular, the experience of joy is realised through the Holy Spirit, who enables 

humanity to be united with Christ, and thus participate in the divine life. A pastors’ 

belief in God also enables him/her to utilise the adaptive ER strategy of cognitive 

change. In particular, when a pastor seeks God’s perspective in relation to stressful 

events, this can result in positively reappraising the stressful event. However, the 

degree to which pastors experience these benefits is dependent on how well they 

navigate spiritual struggles. This is because these struggles may challenge a pastor’s 

belief that God is good and beneficial to his/her well-being. 

Social relationships are the second object of pastors’ AWB. Their social relationships 

are formed around the local Baptist Church, friends, and pastoral peer groups. When 

these relationships are appraised as a source of genuine friendship, they can produce 

PA. However, this is dependent on the degree to which a pastor can navigate the social 

complexity of pastoral ministry which can result in social isolation. Social support can 

also promote less threatening appraisals of stressful events, and influence the choice 

of adaptive emotional regulation strategies, which in turn reduces NA. However, these 

benefits can be constrained by the degree to which a pastor perceives that social 

support is unavailable, or inadequate, to meet his/her emotional needs. The same 

relationships can also produce negative social interactions (e.g., criticism and conflict), 

resulting in NA. This mechanism can be enabled or constrained through using adaptive 

ER strategies. 

A third object is formal external support and professional development. This object 

helps pastors to process their affective responses to occupational stress and influences 

the utilisation of adaptive ER strategies. However, realising these benefits is 

determined by a pastor’s level of proactive engagement with external support and 

professional development. Another object that influences pastors’ AWB is the 
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demands of pastoral care. When pastors feel overwhelmed by the depth and breadth 

of pastoral care needs in their congregation, this produces NA, particularly sadness and 

grief. However, the experience of NA is influenced by the degree to which a pastor 

perceives that he/she can control his/her response to pastoral care issues.  

The fifth object of pastors’ AWB is the belief that the pastoral role is a calling. Knowing 

that God has called them, and appraising that they are fulfilling their call, can increase 

pastors’ satisfaction in ministry, which then generates PA. However, as witnessed 

above, the call also has the power to generate idealistic internal expectations of the 

role, which can produce NA including discouragement, frustration, depression. 

However, this causal mechanism can be constrained when a pastor learns to temper 

idealistic expectations and accept that there will always be an expectation/reality gap 

in pastoral ministry. 

Stakeholder expectations of the pastoral role is the sixth object of pastors’ AWB. When 

a pastor appraises these expectations as a threat to his/her self-esteem/self-worth, 

this produces NA. However, the power of this causal mechanism can be constrained by 

a pastor’s ability to differentiate between the pastoral role and his/her identity in 

Christ.  

The final object identified was trait emotional intelligence. Pastors who are high in trait 

EI are characterised by utilising adaptive versus maladaptive emotional regulation 

strategies. However, pastors’ development of trait EI and selection of adaptive versus 

maladaptive ER strategies varies. This is due to the influence of their family of origin in 

the development of their ability to regulate their emotions. It is suggested that 

theologically informed EI training could be utilised to help pastors develop the usage of 

adaptive ER strategies. 

With an understanding of the structure, causal mechanisms, and contextual conditions 

of Baptist pastors’ AWB, attention can now turn to how this understanding could be 

utilised in a course to enhance pastors’ AWB. 
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Chapter 9  Application: Designing an affective well-being course 

9.1 Introduction 

This chapter explores how the affective well-being (AWB) model, based on an 

understanding of the structure, causal mechanisms, and contextual conditions of 

pastors’ AWB, could be utilised in the design of a course to enhance pastors’ AWB. It 

begins by exploring the philosophical and theological rationale for the development of 

an AWB course. It then describes how critical realism (CR) could inform the course 

design process and some critical content areas that could be covered in an AWB 

course. The chapter concludes by describing how a pilot course could be implemented 

and evaluated. 

9.2 Philosophical and theological rationale for an AWB course 

Before exploring how an AWB could be designed, it is important to consider the 

philosophical and theological rationale for an AWB intervention, such as the proposed 

course.  

From a philosophical perspective, critical realists emphasise that the purpose of 

understanding how the social world works is “to create a better world” (D. V. Porpora, 

2015, p. 9). In this thesis, I have identified the structure, causes, and conditions of 

pastors’ AWB. CR is concerned with the emancipatory potential of this knowledge 

(Evenden, 2012; Oliver, 2012). For the critical realist, knowledge of structures and their 

accompanying causal mechanisms “can be used to transform those causal powers 

which we believe oppress us in some way or another…emancipating ourselves from 

those very powers that oppress us” (Roberts, 2002, p. 235). That emancipating 

potential can be realised, when knowledge is used to remove constraints, such as false 

beliefs and oppressive structures, that limit one’s self-determination (Evenden, 2012). 

This is because our beliefs about our freedom to act in the social world (human 

agency), are “bound up in some way or another by the way the world is structured” 

(Roberts, 2002, p. 235). This returns us to the theme of social structure and agency 

that was discussed earlier in this thesis (see 2.2.4). Agents (i.e., people) act in the 

world to create social structures. These structures consist of objects/entities such as 

institutional norms, cultural practices, ideological and theological beliefs (Danermark 
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et al., 2002). Once formed, social structures have significant power to influence 

individual agent’s behaviour, identities, knowledge, and actions. However, an 

individual’s values, meanings and ideas also have power to either reproduce or 

transform existing structures (Fletcher, 2017). Thus, structures are not deterministic; 

rather they enable and constrain events (Archer, 1995). If we can understand the 

complex causal nature of the world involving structure and agency, then we can begin 

to expose and challenge “some perceived reality that we take for granted” (Evenden, 

2012, p. 165). The following are some examples of how the knowledge of social 

structures and their accompanying causal mechanisms can transform those social 

structures. 

The emancipatory potential of knowledge is shared by both CR and Marxism (Brown et 

al., 2002). A classic example in critical realist literature (Bhaskar, 1986; Collier, 1994), is 

Karl Marx’s “critique of ideology through which he undermines the common 

perception of the wage as the price of labour within the social and economic system of 

capitalism that is necessary to sustain it” (Evenden, 2012, p. 165). What appears to be 

an equal exchange—a worker being paid for his/her labour—is actually an unequal 

exchange. This is because it is only possible to yield a profit, if the worker is actually 

being paid less than the product of labour (what is actually produced) (Evenden, 2012). 

On the basis of this knowledge, Marx advocates that if the working class owned the 

means of production (the factories and industries), the workers could be emancipated 

from the subjugation of their labour (Collier, 2020). However, for this to occur, workers 

first need to be educated about the way the capitalist economic system works to 

control workers. It is ultimately through this knowledge that workers become liberated 

(Ward, 2017). 

Another example, closer to the domain of the pastoral profession, is the use of critical 

realism in social work research. In a hypothetical example, Oliver (2012) describes how 

the causes of a client’s abusive behaviour towards his spouse “may be generated in 

part by his interrelated beliefs about power and control, which may be generated in 

part by broader social discourses, which, in turn, emerge from the intersection of 

oppressive political and economic structures” (p. 374). In accordance with Bhaskar’s 

perception of truth as a moral good, the emancipatory goal of the critical realist is to 



 

255 
 

expose and challenge these oppressive structures which are the real causes of a 

client’s behaviour (Oliver, 2012).  

Similarly, the social structure and causal mechanisms of pastors’ AWB need to be 

exposed and challenged. As pastors learn about the causes of their AWB, and apply 

this knowledge to their lives, they can be freed “from domination by hitherto 

unacknowledged constraints, dogmas and falsehoods” (Sayer, 2010, p. 252). A 

powerful example of this is the “stakeholder expectations of the pastor” that forms 

part of the social structure of pastors’ AWB (see 8.8). Performance expectations such 

as church growth, have the power to be detrimental to a pastors’ AWB when they are 

appraised as a threat to a pastor’s self-esteem/self-worth. When pastors believe that 

their self-esteem/self-worth is based on their work-related performance, they 

constantly wrestle with oppressive internal personal narratives such as believing they 

are a failure, not good enough, and that they need to constantly please everyone—to 

the detriment of their own well-being. To be freed from these oppressive internal 

narratives, pastors need to be able to differentiate between the pastoral role and their 

identity in Christ (see 8.8.2).  

From a theological perspective, these oppressive internal narratives are a consequence 

of the devastating effects of sin. As previously discussed, (see 2.3.3), because Adam 

and Eve acquired the knowledge of good and evil through disobedience, the ability to 

be discerning and discriminating was corrupted. Therefore, they appraised what was 

good (i.e., nakedness) as bad, resulting in shame. Another result of disobedience was 

that Adam was no longer secure in himself and feared God. Further consequences 

include physical death, and separation from God’s presence. Rather than pastors 

basing their self-esteem on being made in the image of God, they base their self-

esteem on their performance. They construct an identity based on distorted 

interpretations of their relationship with others, and performance tied to their 

vocations (see 8.8.2). What is needed therefore, is for pastors’ constructed identities 

to be based on their created identity in Christ as the true imago Dei. 

Furthermore, it is only as believers are united with Christ, that they are liberated from 

the impact of sin on their AWB (see 2.3.4). This union is enabled by the Holy Spirit, who 

also enables humanity to imitate Christ (imitatio Christi) as an expression of the divine 
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life. As pastors are united with Christ through the Spirit, they will become “ever more 

fully human and free” (Colyer, 2001, p. 122). This is freedom from trying to earn God’s 

approval through performing in their pastoral ministry, free from constantly needing 

to please everyone to the detriment of their own well-being. Jesus, when speaking to 

Jews who had believed in him said, “If you hold to my teaching, you really are my 

disciples. Then you will know the truth, and the truth will set you free” (John 8:31b-

32). However, if this truth is to realise its transforming and liberating potential, it 

needs to be disseminated to pastors, along with encouragement and opportunity to 

engage with the Spirit’s work to renew their minds (see 8.8.2). 

It is proposed that an AWB course could meet this need. The overall goal of such a 

course would be to help pastors identify the causes of their AWB related to the 

pastoral profession, to improve their AWB. Some specific desired learning outcomes 

are as follows. First, for pastors to understand how to navigate spiritual struggles to 

continually experience joy and love (positive affect) through their union with Christ. 

Second, for pastors to be able to utilise adaptive emotional regulation strategies to 

regulate how they feel in response to pastoral ministry stressors. This involves not only 

being made aware of the strategies available to them but being empowered by the 

Spirit to imitate Christ in the way he regulated his emotions, rather than suppressing 

or avoiding unpleasant emotions. Third, for pastors to experience freedom from 

oppressive expectations of pastoral ministry, whether from stakeholders or their own 

internal expectations. Fourth, for pastors to be able to understand how family or origin 

and formative childhood experiences have contributed to the development of 

unhealthy performance narratives. Then, to experienced freedom from these 

narratives by learning to differentiate between the pastoral role and his/her created 

identify in Christ. 

To the best of my knowledge there is no existing course, underpinned by critical 

realism, with the specific aim of improving pastors’ AWB. Furthermore, consistent with 

the CR methodology employed in this study, such a course, based on the identified 

causal mechanisms and contextual conditions, could be utilised to improve the AWB of 

pastors of other denominations (Frederiksen & Kringelum, 2021). This is because, as 

demonstrated in chapter eight, there is evidence (i.e., other research studies) for the 

identified causal mechanisms and contextual conditions in other domains (i.e., pastors 
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in other denominations and countries) (McGhee & Grant, 2017). However, in the spirit 

of epistemological humility, it is also acknowledged that outcomes of such a course 

may differ for pastors because of other mechanisms and conditions that exist but are 

not yet known. These mechanisms and conditions may only be discovered through 

further research in other contexts.  

9.3 Critical realism and the course design process 

As well as considering the philosophical and theological rationale for a course, it is 

important to consider how CR could inform the course design process. Accordingly, it is 

helpful to consider an example of how social programs can produce change from a CR 

perspective (Danermark et al., 2019).  

Social programs seek to change people’s behaviour, such as reducing smoking or re-

offending. In their evaluation of the effectiveness of social programs, Pawson and 

Tilley (1997) refer to the underlying causes of people’s behaviour as problem 

mechanisms. To change individual’s behaviour, one needs to counteract the problem 

mechanisms by introducing new ones—namely program mechanisms. This is because 

in an open system, individuals do not live in a vacuum, but the wider context of 

society. Pre-existing agency and structure, institutional and societal norms, and social 

relations, form the context from within which, a social program takes place. 

Additionally, within the context of a social program, causal mechanisms will exist that 

determine outcomes. As Danermark et al. (2019) write: 

When formulating social programs as well as in applied research, it is 
therefore important to find out which problem mechanism can be 
neutralised by which program mechanism—and how this can be 
accomplished in a specific context. This is what leads to the outcome 
of the program—whether it succeeds or fails (p. 201). 

Therefore, when designing a social program, one needs to consider what it is about the 

program, its structures and mechanisms, and under which conditions, it will produce 

the desired outcomes. In this regard, when an intervention is involved, Bhaskar et al. 

(2017) offer the acronym CAIMO, in which “the Context, the Agents interacting in  

relation to the Intervention, and the relevant Mechanisms, lead to the Outcome (p. 

40). Hence, the designer of an intervention starts with theory about the CAIMO at 

operation within the intervention. In other words, it's exploring “what works for whom 
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under what circumstances?” (Danermark et al., 2019, p. 207). Initial theories can be 

informed by assumptions about CAIMO configurations, that are based on existing 

theories, and also the researcher’s experiences of similar cases. In the case of an 

intervention to improve pastors’ AWB, this could include existing pedagogical 

approaches to deliver the course content. Additionally, theories relating to the 

effectiveness of courses or groups designed to support pastors’ personal development, 

education, and well-being could be explored. While this work is beyond the scope of 

this thesis, the following provides some examples of theories that could inform the 

design of a course. 

First, in terms of pedagogical approaches, the behavioural and experiential teaching 

methods utilised in emotional competence training with adults could be adopted 

(Mikolajczak et al., 2013). This covers five key areas: 

1.  An informative dimension: Theoretical information about the origin, function, 

and purpose of emotional generation and emotion regulation from a theological 

and psychological perspective. 

2.  A reflective and reflexive dimension: Creating opportunity for participants to 

reflect on the work-related situations that trigger various emotions, the need to 

regulate those emotions, and the various strategies available to them to do so. 

3. An implementation dimension: Provision of practical tools/exercises to help 

participants identity the underlying causes of their emotions, and to regulate 

their emotions. 

4. An interactive dimension: Interactions between the facilitator and participants, 

and between participants will be encouraged.  

5. A customisation dimension: Each participant will be offered help to identify 

specific ways to improve their AWB according to their own capacity. 

Second, the literature regarding the effectiveness of courses or groups designed to 

support pastors’ personal development, education, and well-being could be explored. 

For example, several studies conclude that pastoral peer groups that include 

mechanisms to hold each other accountable, lead to greater changes in behaviour 

(Bopp, 2009; Marler, 2013; A. Miles & Proeschold-Bell, 2013; Sixbey, 2014). 

Additionally, research indicates that if growth is to take place, pastors need a safe 
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place where they are prepared to make themselves vulnerable to each other 

(Proeschold-Bell et al., 2011; Sixbey, 2014). One mechanism for ensuring 

confidentiality is a written mutual agreement (U. Peterson et al., 2008). This could take 

the form of a participant commitment that will not only include a commitment to 

confidentiality as the cornerstone of the group, but a willingness to be honest and 

open, and respect the opinion and ideas of others (Burns et al., 2013; Marler, 2013). 

Existing research also indicates that the role of an external facilitator in creating a 

healthy tension of structure, support and challenge, is important for group learning 

and personal growth to take place (Breen, 2009; Burns et al., 2013; Marler, 2013; A. 

Miles & Proeschold-Bell, 2013). If there is an overemphasis on structure, the 

opportunity to address new challenges is limited. If the emphasis is only on support, 

the climate can become smothering. If challenge dominates, the learner can become 

performance driven or discouraged (Burns et al., 2013). Similarly, Gorell’s (2013) 

research on group coaching highlights the importance of a facilitator, "to help bring 

about change or movement whilst enabling the people within the group to learn for 

themselves how to work more productively" (p. 38). A facilitator may also partly take 

on the role of counsellor, which involves asking questions, reflecting, and exploring 

concepts with participants (Gorell, 2013).  

Once the AWB course has been designed, the theories could then be tested and 

evaluated using critical realist methodology by implementing a pilot course, as the 

following explains.  

9.4 Implementing and evaluating a pilot course 

Critical realism is deemed ideally suited to identify the causal mechanisms that may 

restrain or encourage change when an intervention occurs (Pawson & Tilley, 1997). In 

this regard, two case study groups could be enacted to examine the operation of 

causal mechanisms responsible for any difference in outcomes. Case studies involve in-

depth data collection methods (e.g., participant observation, interviews) to identify the 

unique features of the case. Case studies are particularly suited to evaluate a program 

involving one or more individuals (Creswell, 2014).  
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A pre/post course survey using the same AWB psychometric instrument used in the 

present study could be implemented. Following the course, semi-structured interviews 

could be conducted with participants, to understand the perceived impact of the 

course on their AWB. Ongoing researcher observations and reflections of the course 

could also form part of data collection. Observations are considered a useful addition 

to the survey and interviews to help substantiate the emerging findings. Participants 

could also be encouraged to keep a journal during the course. Journals are a useful 

social research tool, helping participants to voice their ideas, personal experiences, 

and emotions (Given, 2008).  

The aim of data analysis would be to confirm, reject, or refine the theories used in the 

design of the AWB course including the development of the AWB model, pedagogical 

approach to teaching the model, and group dynamics such as facilitation and 

accountability. For example, in a post intervention interview, the interviewer would 

seek to construct explanations for the course outcomes—namely to answer the 

question for whom did the intervention work and why? Here, the subject of the 

interview is both the researcher’s theory as well as the interviewees’ experience. The 

interviewer presents theory to the interviewee which they can accept, reject, or reflect 

on and refine (Pawson, R., 1996; Pawson & Tilley, 1997). The refined theory is then 

used to refine the intervention in order to improve its effectiveness in the future, thus 

forming a “development cycle” (Danermark et al., 2019, p. 202).  

As this work is beyond the scope of this thesis, in the following concluding chapter to 

this thesis, I recommend that a pilot course is developed and implemented as a natural 

progression of the work completed in this thesis. 

9.5 Critical content areas that could be covered in an AWB course 

This section provides a brief description of what are deemed to be some critical 

content areas that could be covered in an AWB course. These content areas have been 

determined based on a judgement that they represent some of the key insights from 

the AWB model, that could have a significant impact on pastors’ AWB. 
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9.5.1 Navigating spiritual struggles 

The foundation of the structure of pastors’ AWB was determined to be pastors’ belief 

in, and experience of God (see 8.3). Therefore, it is deemed important that an insight 

relating to this object be included in the course content. A key insight in relation to 

belief in, and experience of God, is how “spiritual struggles” can influence the 

realisation of affection benefits experienced through union with Christ. If pastors were 

made aware of how some of the stressors of pastoral ministry produced spiritual 

struggles, and then taught some ways that could help them navigate spiritual 

struggles, this could have a significant impact on their AWB. Two strategies that could 

be employed include normalising that everyone experiences spiritual struggles at times 

and seeking to make sense of why they are experiencing spiritual struggles. Additional 

strategies include talking to someone they trust about their spiritual struggles, utilising 

ER strategies such as focusing on the positive, and seeking to reconnect with God 

through engaging in spiritual disciplines. 

9.5.2 Utilising adaptive ER strategies 

Another key insight from the AWB model is how the utilisation of adaptive ER 

strategies can reduce NA. This was particularly evident in relation to social 

relationships, where the use of adaptive ER strategies can mitigate the impact of 

negative social interactions (e.g., conflict, criticism, and bullying) on a pastor’s AWB 

(8.4.6). A course facilitator could explore with participants how they could utilise the 

following adaptive ER strategies. First, re-appraising conflict as a benefit, rather than a 

threat, by writing down the potential benefits of the conflict, such as what they might 

learn, and how it could produce a positive outcome for their church. Second, 

determine to adopt a constructive conflict resolution process rather than dominating 

or avoiding conflict. Additionally, participants could be taught how seeking social 

support, or formal external support, can help them process a conflict situation and 

adopt adaptive ER strategies (see 8.4.3 and 8.5.1). 

The utilisation of adaptive ER strategies was also identified as a means to mitigate the 

power of idealistic expectations to produce negative affect (see 8.7.3). Here, the 

course content could include describing how three key adaptive strategies could be 

employed. First, reappraising idealistic expectations, especially in relation to the level 
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of spiritual growth expected of congregants. Second, accepting the reality of one’s 

humanity in terms of what one can or cannot achieve. Third, teaching participants the 

power of focusing on the positive of a situation by looking for where God is at work, 

how God is still in control, and outworking God’s plans and purposes. 

9.5.3 Exploring how family of origin influences AWB 

A third critical area of course content is for participants to explore how their family of 

origin influences their AWB. This firstly involves exploring with participants ways they 

can engage with the Holy Spirit to explore how unhealthy performance narratives were 

established through their family of origin, and other formative childhood experiences. 

As previously discussed, these narratives are evidence that a pastor’s self-esteem is 

based on their performance as a pastor in response to stakeholder expectations (see 

8.8.2). Once the source of these narratives is determined, a pastor can engage in 

spiritual disciplines to transform these narratives. These include meditation, prayer, 

fasting, and study. These practices can help pastors differentiate between their 

created and constructed identities, which could have a significant impact on their 

AWB. 

Another influence of family of origin is on the development of trait emotional 

intelligence (trait EI), which in turn influences the utilisation of adaptive ER strategies 

(see 8.9.2). As part of an AWB course, participants could be asked to think about how 

their parents modelled the expression and regulation of emotion to them, and how 

this has influenced the development of their trait EI self-control. Having recognised the 

influence of the past, participants could then be taught how to improve the regulation 

of their emotions in the present. This could include the use of breathing exercises, 

delayed response, considering the consequences of various ways they could respond 

emotionally, the utilisation of adaptive ER strategies, taking control of negative self-

talk, and repentance of sinful desires that produce a lack of self-control. 

9.6 Conclusion 

This chapter has explored how an understanding of the structure, causal mechanisms, 

and contextual conditions of pastors’ affective well-being (AWB) could be utilised in 

the design of a course to enhance pastors’ AWB. The philosophical rationale for an 

AWB course is that critical realists seek an understanding of how the social world 
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works, in order to use this knowledge to emancipate individuals from oppressive 

structures that are the real causes of AWB outcomes. Similarly, from a theological 

perspective, Christ wants to liberate believers from the impact of sin on their AWB. 

Critical realism could inform the course design process through considering how its 

structures and mechanisms produce the desired outcomes. This involves considering 

pedagogical approaches to deliver the course content, and theories relating to the 

effectiveness of courses to support pastors’ well-being. 

To test these theories, it is recommended that a pilot course be implemented and 

evaluated through analysis of interviews, researcher observations, and participants' 

journals. The aim of this analysis is to confirm, reject, or refine theories used in the 

design of the AWB course, to further improve its effectiveness. 

Thus, this chapter completes the answer to the main research question of this thesis, 

namely, how could the causal mechanisms and contextual conditions that produce 

New Zealand Baptist pastors’ affective well-being, be utilised in the development of a 

course to enhance pastors’ affective well-being. 
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Chapter 10  Conclusion 

This chapter presents the overall conclusions of the research. It begins by providing a 

summary of the main findings from chapters 5-8. It then describes how the research 

findings contribute to local knowledge, and wider academic scholarship regarding 

pastors’ affective well-being (AWB). It also outlines the practical application of the 

research, namely how the AWB model could be utilised in the design of a course to 

improve pastors’ AWB. The chapter goes on to identify the limitations of this research 

study and concludes with opportunities for further research. 

10.1 Summary of main findings 

This thesis was a journey to discover the causes and conditions of pastors’ AWB. 

Accordingly, the research sought to answer the following research question: 

What are the causal mechanisms and contextual conditions that produce New Zealand 

Baptist pastors’ affective well-being, and how can these be utilised in the development 

of a course to enhance affective well-being? 

To answer this research question, a critical realist methodology was utilised. 

Additionally, the integration of perspectives from theology and psychology, along with 

conducting both extensive and intensive research, were used to identify the causes 

and conditions of pastors’ AWB. The main findings of the study are as follows. 

10.1.1 A theology of affective well-being 

As a work of Practical Theology, it was important that this thesis was undergirded with 

an understanding of the nature and causes of humanity’s AWB. To achieve this 

understanding, I utilised well-established Christological anthropology, that I 

interpreted through an AWB lens. In this regard, humanity experiences AWB (e.g., 

love, joy) as they manifest God’s presence, expressed through their relationship with 

God and other human beings, and exercise of dominion over the earth. However, the 

ability to experience AWB in the present age is diminished because of the 

consequences of Adam’s original sin for the entire human race. This includes 

experiencing shame and fear (negative affect) because of a corrupted ability to be 

discerning and discriminating. It also includes physical death, painful toil, and a 
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diminished capacity to experience love and joy (positive affect) through relationship 

with God and interpersonal relationships. 

It is only through union with Christ that humanity can experience a greater degree 

AWB in the context of a fallen world. This is because Christ, the true imago Dei, has 

vicariously offered the perfect affective response to God on behalf of all humanity. 

While we cannot rely on our own imperfect affective responses to be acceptable to 

God, we can rely on Christ’s affective response. This means that believers are accepted 

by God as those who are inseparably united to Jesus Christ. Furthermore, through this 

union, believers can experience Christ’s joy and love (positive affect).  Believers are 

also enabled, through the Spirit, to imitate Christ in the way he regulated his emotions. 

This means that believers can positively regulate their experiences of negative affect 

(NA), rather than suppressing or avoiding unpleasant emotions. Following Christ’s 

example, AWB in the present age is not the extirpation of the passions, but to embrace 

human emotions in union with Christ, allowing Christ to transform us into his image. 

10.1.2 Extensive (quantitative) findings 

An analysis of a national survey of New Zealand (NZ) Baptist pastors identified the 

state of pastors’ AWB through analysis of Warr’s (1990) Job Related Affective Well-

being Scale. Over the period of a few weeks in 2019, pastors reported experiencing 

high levels of positive affect comprising of feelings of enthusiasm and comfort, in 

relation to their pastoral roles most/all of the time (61.3% and 44.1% respectively). In 

contrast, pastors experienced low levels of negative affect comprising of feelings of 

anxiety (6.9%) and depression (1%) most/all of the time. This would indicate a high 

level of AWB. However, it is important to not let this positive result minimalise the 

impact of experiencing feelings of anxiety and depression may be having on some 

pastors’ lives. 

Further analysis of the national survey data identified the following evidence (demi-

regularities) of the underlying causes of NZ Baptist pastors’ AWB. First, pastors who 

were satisfied in their ministry, experienced lower levels of anxiety and depression, 

and conversely higher levels of comfort and enthusiasm. Second, an increase in 

emotional exhaustion was associated with an increase in anxiety and depression, and a 

decrease in enthusiasm and comfort. Third, as global trait-EI increased, positive AWB 
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also increased. In particular, trait well-being (having a positive outlook on life) and self-

control (ability to regulate emotions) drove the global trait-EI mean score for NZ 

Baptist pastors. 

10.1.3 Intensive (qualitative) findings 

The intensive findings related to pastors' experiences of AWB. An analysis of the 17 

interviews conducted, reinforced that pastors’ experience a diverse range of 

unpleasant and pleasant feelings in relation to their workplace. These included fear, 

dread, anxiety, anger, frustration, discouragement, hopelessness, grief, 

disappointment, joy, happiness, relief, and contentment. The negative impact of these 

affective states on pastors’ professional and personal lives includes wanting to resign, 

detachment from God, difficulty sleeping, excessive rumination, hospitalisation, 

isolation, and emotional exhaustion. Conversely, positive outcomes associated with 

high AWB include energy for ministry, confidence to lead others, experiencing 

closeness to God, a renewed calling to ministry, and a sense of joy and hope. Clearly, 

there are significant benefits associated with improving pastors’ AWB. 

Twenty-six demi-regularities that positively and negatively impact Baptist pastors’ 

AWB were also identified. These demi-regularities were organised thematically in 

terms of their relationship with AWB causal theories that were identified in the 

literature review. The themes were: relationship with God, social relationships, 

criticism/conflict/bullying, formal external support and professional development, 

pastoral care demands, vocation—the pastoral call, identity and the pastoral role, 

family of origin, and self-care. The breadth and depth of these influences 

demonstrates how the causes of AWB involve the spiritual, psychological, sociological, 

and physical dimensions of pastors’ lives. 

10.1.4 Explaining pastors’ AWB experiences through emotion theory 

The theorising process of abduction was used to interpret the demi-regularities 

identified in the findings through the conceptual framework of emotion generation 

(EG) and emotional regulation (ER) theory. In this regard, it was demonstrated how a 

pastor’s appraisal of an object stimulus drives emotional experience, resulting in 

experiencing PA or NA. Additionally, it was demonstrated how the utilisation of ER 

strategies can alter appraisals, action tendencies, and emotional experience, thereby 
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influencing pastors’ AWB. Overall, this provided evidence that these theories are a 

plausible explanation for the events that give rise to the demi-regularities identified in 

the findings. 

10.1.5 A model of pastors’ affective well-being 

Having provided evidence that EG and ER theories provided a plausible explanation for 

the events that give rise to the demi-regularities, I then used the theorising process of 

retroduction to identify the social structure, causal mechanisms, and contextual 

conditions that produce the EG and ER events. In this regard, it is recognised that some 

of the seven objects that were identified as forming the social structure of pastors’ 

AWB, are similar to the nine themes identified in the intensive findings (see chapter 6). 

For example, religion and spirituality became the object of belief in, and experience of 

God. However, some similarities are to be expected, as according to CR’s stratification 

of reality, there should be traces of the social objects in the empirical domain. 

However, a key difference is that the process of retroduction identifies the causal 

powers of these objects to produce events, and ultimately, the observable empirical 

outcomes of AWB in the lives of pastors. As such, the following describes each object 

and its causal powers, along with the contextual conditions that enable or constrain 

those causal powers.  

The first object is belief in and experience of God. When pastors appraise God as 

beneficial to their well-being, they experience PA, even in times of stress.  Pastors’ 

belief in God also enables them to utilise the adaptive ER strategy of cognitive change 

(e.g., seeking God’s perspective). However, the degree to which pastors experience 

these benefits is dependent on how well they navigate spiritual struggles which 

challenge a pastor’s belief that God is good and beneficial to his/her well-being. 

Social relationships are the second object of pastors’ AWB. Pastors’ social relationships 

are formed around the local Church, friends, and pastoral peer groups. When these 

relationships are appraised as a source of genuine friendship, they can produce PA. 

However, this is dependent on the degree to which a pastor can navigate the social 

complexity of pastoral ministry which can result in social isolation. Social support can 

also promote less threatening appraisals of stressful events, and influence the choice 

of adaptive emotional regulation strategies, which in turn reduces NA. However, these 
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benefits can be constrained by the degree to which a pastor perceives that social 

support is unavailable or inadequate to meet his/her emotional needs. The same 

relationships can also produce negative social interactions like criticism and conflict, 

resulting in NA. However, this mechanism can be enabled or constrained through using 

adaptive ER strategies. 

A third object is formal external support and professional development. This object 

helps pastors to process their affective responses to occupational stress and influences 

the utilisation of adaptive ER strategies. However, realising these benefits is 

determined by a pastors’ level of proactive engagement with external support and 

professional development.  

Another object that influences pastors’ AWB is the demands of pastoral care. When 

pastors feel overwhelmed by the depth and breadth of pastoral care needs in their 

congregation, this produces NA, especially sadness and grief. However, the experience 

of NA is influenced by the degree to which a pastor perceives that he/she can control 

his/her response to pastoral care issues.  

The fifth object of pastors’ AWB is the belief that the pastoral role is a calling. Knowing 

that God has called them, and appraising that they are fulfilling their call, can increase 

pastors’ satisfaction in ministry, which then generates PA. However, the call also has 

the power to generate idealistic internal expectations of the role, which can produce 

NA such as feelings of discouragement, frustration, or depression. However, this causal 

mechanism can be constrained when a pastor learns to temper idealistic expectations 

and accept that there will always be an expectation/reality gap in pastoral ministry. 

Stakeholder expectations of the pastoral role is the sixth object of pastors' AWB. When 

a pastor appraises these expectations as a threat to his/her self-esteem/self-worth, 

this produces NA. However, a pastor can constrain the power of this causal mechanism 

to differentiate between the pastoral role and his/her identity in Christ.  

The final object identified was trait emotional intelligence. Pastors who are high in trait 

EI are characterised by utilising adaptive versus maladaptive ER strategies. However, 

pastors’ development of trait EI and selection of ER strategies varies, due to the 

influence of their family of origin. 
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10.2 Contribution to existing knowledge 

The findings of this research make the following contributions to local knowledge, and 

wider academic scholarship. 

10.2.1 The state of pastors’ AWB 

The findings of this research make a significant contribution to local knowledge on the 

state of NZ Baptist pastors’ AWB. This includes both extensive and intensive 

assessments of pastors’ affective states, and the impact of these states on their 

professional and personal lives. These findings clearly demonstrate that pastors' AWB 

is impacted by the stressors of pastoral ministry, and this in turn has detrimental 

impacts on pastors’ physical, mental, and social well-being. This assessment highlights 

the need for a specific intervention to help improve NZ Baptist pastors’ AWB. 

10.2.2 Identification of causes of AWB 

The literature review identified few existing pastoral studies that have sought to 

identify the causes of pastors’ AWB. The majority of these studies utilised quantitative 

research that is cross-sectional in nature, and therefore the direction of causality was 

not able to be determined. Existing research on the causes of AWB also lacks 

explanatory power for how the causes produce PA and NA, including understanding 

the conditions for a cause to take effect. 

Through utilising a critical realist methodology, this study contributes substantially to 

the limited existing knowledge on the causes and conditions of pastors’ AWB. In 

particular, the employment of a critical methodological pluralism—a variety of 

extensive (quantitative) and intensive (qualitative) methods—was utilised to bring new 

insights into the complexity of the reality of pastors’ AWB. The identification of demi-

regularities, the occasional actualisation of a mechanism, provided evidence of the 

underlying causes of pastors’ AWB. Engaging in the theorising processes of abduction 

and retroduction then identified the social structure, causal mechanisms, conditions, 

and events that produce pastors’ AWB outcomes. This approach to identifying the 

causes of pastors’ AWB is unique to the present study. It fills a gap in existing research 

by explaining how AWB outcomes are produced through the explanatory power of 

emotion generation and regulation theory. 
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Additionally, while this research case study is locally situated amongst NZ Baptist 

Pastors, the critical realist methodology employed means that the AWB model may be 

generalisable to pastors in other denominations and countries (Frederiksen & 

Kringelum, 2021). As previously stated (see 9.2), this is because there is evidence (i.e., 

other research studies) for the identified causal mechanisms and contextual conditions 

in other domains (i.e., pastors in other denominations and countries) (McGhee & 

Grant, 2017). However, in the spirit of epistemological humility, it is also acknowledged 

that outcomes may differ for pastors because of other mechanisms and conditions 

that exist but are not yet known. These mechanisms and conditions may only be 

discovered through further research in other contexts.  

10.2.3 Development of an AWB model 

The literature review also identified a gap in knowledge of how various spiritual, 

psychological, and sociological causes produce AWB. To fill this lacuna in existing 

studies, an AWB model was developed. The model is comprised of the social structure, 

causal mechanisms, contextual conditions, and events that produce pastors’ AWB. The 

development of the model demonstrates how the causal mechanisms and conditions 

interact to produce pastors’ AWB. 

The model has been validated in this study through presenting evidence from the 

observed empirical events in the field, the demi-regularities identified in the extensive 

and intensive findings. Additionally, existing psychological literature was critically 

integrated with a theological understanding of humanity’s AWB as evidence that the 

model represents a plausible explanation of the reality of pastors’ AWB at the present 

time. To the best of my knowledge the development of an AWB model is a unique 

contribution to this field of study. 

10.3 Practical application – Design of an AWB course 

In addition to the contribution to existing knowledge, this study has explored how this 

knowledge could be used in the design of a course to enhance pastors’ AWB. It did this 

by exploring how knowledge can emancipate pastors from the oppressive structures 

that are the real causes of their AWB outcomes. This includes liberating them from the 

impact of sin on their AWB, through union with Christ. 



 

271 
 

Critical realism can also inform the course design process through theorising what it is 

about the program that would produce the desired outcomes. This includes 

pedagogical theory, and theories relating to the effectiveness of courses to support 

pastors’ well-being. To the best of my knowledge there is no existing course, 

underpinned by theological critical realism with the specific aim of improving pastors’ 

AWB. 

10.4 Limitations of the research 

Throughout the conducting of the research, I identified a number of limitations of the 

research. 

10.4.1 The state of pastors’ well-being over time 

As a cross-sectional study, the extensive research was only able to measure NZ Baptist 

pastors’ AWB at a moment in time. Specifically, the psychometric instrument used 

(Warr’s Job Related Affective Well-being Scale) measures feelings over the past few 

weeks. The interviews with pastors also focused mainly on one significant experience 

in their pastoral ministry when their well-being was deemed low.  

Warr’s Job Related Affective Well-being Scale was deemed helpful in providing a 

snapshot of pastors' AWB, and the interviews were essential in order to provide 

“thick” descriptions of pastors’ AWB experiences. However, during the course of the 

interviews I began to wonder how a pastor’s AWB fluctuates over time. A partial 

answer to this question was sought through the interviews with pastors. Namely, they 

were asked, “how often would you experience a period of low emotional well-being?” 

However, due to the small number of responses and vagueness of the answers, no 

meaningful conclusions were able to be drawn from this data. 

10.4.2 Implementation of an AWB pilot course 

The original research scope included the implementation and evaluation of a pilot 

course to improve the effectiveness of pastors’ AWB. However, as the study 

progressed it became clear that this was not achievable in the proposed timeframe, 

nor would it be possible to write up the results of the evaluation within the constraints 

of a single PhD thesis. Therefore, while a process to design the course has been 
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explored, the implementation of this process, and evaluation of a pilot course, is 

considered beyond the scope of this research.  

10.4.3 Emotional regulation psychometric instruments 

In hindsight it would have been useful to have included an ER psychometric instrument 

in the national survey of pastors. For example, the Emotion Regulation Questionnaire 

(Gross & John, 2003) which measures the use of cognitive reappraisal and emotion 

suppression strategies would have been a useful tool. This could have provided the 

opportunity for statistical analysis on the specific ER strategies that are related to 

pastors’ AWB. 

10.4.4 Personality factors influence on pastors’ AWB 

The literature review identified that further research was required to establish if 

personality (e.g., extraversion and neuroticism) has a causal influence on pastors’ 

work-related PA and NA. However, the extensive findings in the present study found 

that pastors who identified themselves as introverts did not experience statistically 

significant differences in AWB, than pastors who identified themselves as extroverts. A 

possible explanation for the difference in findings is that the present study used a 

single item question, versus a psychometric instrument, to keep the survey to a 

manageable length. Analysis of the intensive findings was not able to bring any clarity 

as to the nature of the relationship between this aspect of personality and pastors’ 

AWB. While it could be that Extrovert/Introvert preference is simply not a factor in 

Baptist pastors’ AWB, there is deemed to be insufficient data to affirm this conclusion 

with any authority. 

10.5 Opportunities for further research 

Based on the limitations of the existing study that I have identified above, the 

following opportunities for further research naturally present themselves. 

First, a natural progression of this work is to design and implement a pilot AWB course 

and evaluate its effectiveness using critical realist methodology. In this regard, chapter 

nine described how critical realism could inform the course design and methods for 

evaluating the course. This included enacting two case study groups and utilising in-

depth data collection methods such as participant observation, and interviews to 
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identify the unique features of the case. Data analysis could confirm, reject, or refine 

theories used in the design of the AWB course, to further improve its effectiveness. 

Second, another fruitful area for further research is to conduct a longitudinal study on 

pastors’ well-being. This could involve establishing a cohort of pastors and interviewing 

them once a year over a 5-year period. This research would track how pastors are able 

to adapt to the ongoing challenges of pastoral ministry and how this affects their well-

being. It would also provide data on how pastors’ well-being fluctuates over time, and 

how it impacts their ministry. 

In addition to the above opportunities, the literature review identified a number of 

opportunities for further research that the present study was not able to pursue. First, 

to quantify whether effort-reward imbalance theory is a potential cause of pastors’ 

AWB (Proeschold-Bell et al., 2013). This could involve conducting a cross-sectional 

study that included psychometric instruments to measure extrinsic and intrinsic job 

demands, and Warr’s job related affective well-being scale.  

Second, other research might establish if personality (e.g., extraversion and 

neuroticism) has a causal influence on pastors’ work-related PA and NA. This could 

involve conducting a cross-sectional study that included a psychometric instrument 

measuring the Big Five dimensions of personality, such as the Eysenck Personality 

Questionnaire, and Warr’s job related affective well-being scale. 

10.6 Concluding statement 

In summary, this thesis has demonstrated how a critical realist methodology can bring 

new insights into the underlying causes of pastors’ AWB. Through utilising extensive 

and intensive methods, and integrating perspectives from theology and psychology, it 

has identified the causal mechanisms, and contextual conditions that produce NZ 

Baptist pastors’ AWB (the AWB model). Furthermore, by providing evidence that these 

causal mechanisms and contextual conditions exist in other domains (e.g., in pastoral 

research in other denominations), I have demonstrated the generalisability of these 

findings. 

This thesis has also demonstrated how knowledge of the social structure of pastors' 

AWB, can be utilised to design a course to enhance pastors’ AWB. Considering the 
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impact of AWB on pastors’ personal and professional lives identified in this study, a 

specific intervention to improve their AWB, is deemed worthy of implementation. 

Furthermore, in light of the context of pastoral ministry that contributes to the well-

being of a local congregation and the wider community, such an intervention has the 

potential to impact many lives. 
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Glossary 

Affect 

Affect is a broad construct that encompasses both specific emotions, general moods, 
feeling states, or emotional traits (Michalos, 2014; A. G. Miner et al., 2005; E. Russell & 
Daniels, 2018). Affect can be either positive (e.g., joy, elation, contentment, 
happiness), or negative (e.g., guilt, shame, sadness, anxiety, depression, grief) 

Affective well-being 

Affective well-being (AWB) reflects “the degree to which individual’s self-report the 
experience of symptoms of positive and negative affect” (Keyes, 2000, p. 71). Thus, 
AWB is the experience of high levels of PA, and low levels of NA. 

Baptist Union of New Zealand 

According to Coleman (2015) the Baptist Union of New Zealand is “The voluntary 
national association of 240 New Zealand churches who follow Jesus Christ and share 
common Baptist beliefs and practices. Baptist churches are constitutionally 
autonomous, but they choose to work together in a network of mutual support, 
overseeing national and international Christian ministries and social initiatives. 
Historical roots are the English Baptists of the seventeenth century” (p. 10). 

Big Five Personality Traits 

Refers to the five broad dimensions that psychologists use to describe the human 
personality. The five personality traits are openness to experience, conscientiousness, 
extraversion, agreeableness, and neuroticism. 

Congregation 

According to Coleman (2015), a congregation refers to “A group of people who gather 
for worship, service, and mission in a local area or other specific context. The 
congregation comprises members, associate members, and attenders, and in 
local…Baptist churches, the members play an important role in church governance” (p. 
10). 

Critical Realism (CR) 

An assertion of Critical-Realism (CR) is that there is an objective reality existing 
independently of our knowledge of it. The objects of social science are both socially 
defined and socially produced but are just as real as the objects of the natural world. 
Reality cannot be studied by observations alone because there is an ontological gap 
between what we experience and understand, what really happens, and–most 
importantly–the deep dimension where the mechanisms are which produce the 
events. The goal of CR is to understand these generative mechanisms and their power 
to cause outcomes. 

Elder 

According to Coleman (2015), the title of Elder has its origins in the Biblical tradition, 
and “the word denotes non-pastoral volunteer leaders elected to administer and 
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oversee congregational life, along with the appointed pastor” (p. 10). In New Zealand 
Baptist churches the senior pastor is usually a member of the Eldership ex officio and 
has voting rights. 

Emotional Labour 

Emotional Labour (EL) is defined as the internal effort made to feel and display 
expected emotions within an organisational culture, particularly in relation to 
customer service professions (Hochschild, 1983). 

Francis Burnout Inventory (FBI) 

A model of burnout according to which negative affect (emotional exhaustion) is offset 
by positive affect (satisfaction in ministry). 

Hypostatic Union 

Hypostatic union is the orthodox position of the Christian church regarding the 
relationship between the divine and human natures of Christ. Jesus Christ has two 
natures in one person – one fully human and one fully divine.  

New Zealand Baptist Pastors 

New Zealand Baptist Pastors refers to pastors affiliated with the Baptist Union of New 
Zealand. 

Pastor, minister, clergy, vicar, priest 

Various “names used by different denominations for paid church leaders who have 
undergone careful selection, professional training and placement to provide leadership 
and spiritual oversight” to a congregation (Coleman, 2015, p. 10). In the Baptist Union 
of New Zealand, the preferred term is “pastor.” 

Role Conflict 

Role conflict is “a situation in which contradictory, competing, or incompatible 
expectations are placed on an individual by two or more roles held at the same time” 
(“Role Conflict,” 2013). 

Subjective Well-Being (SWB) 

This is a specific conceptualisation of well-being used to describe “the level of well-
being people experience according to their subjective evaluations of their lives” 
(Diener & Ryan, 2009, p. 391). It is a reflection of the degree to which people feel and 
think that their life is going well (Diener & Lucas, 2021). Is consists of one’s overall level 
of life-satisfaction, and the presence and frequency of positive affect (PA) and negative 
affect (NA)(Chen et al., 2013; Diener et al., 1999; Diener & Ryan, 2009; Keyes et al., 
2002; Waterman et al., 2010). 

Trait Emotional Intelligence 

Trait EI is a conceptualisation of emotional intelligence as a set of distinct personality 
traits (e.g. empathy, assertiveness), concerned with emotion-related self-perceptions 
and dispositions, that determine the way people behave in emotional situations (Bar-
On, 2006; Petrides & Furnham, 2003; Schutte et al., 2009). 
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Appendix B: Sensitive data safety management protocol 

 

  



 

315 
 

 

  



 

316 
 

 

  



 

317 
 

Appendix C: National survey e-Newsletter advertising 
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Appendix D: Participant information sheet national survey 
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Appendix E: Warr’s job related affective well-being scale 

 
Thinking of the past few weeks, how much of the time has your job made you feel 
each of the following? There are five possible responses to each statement ranging 
from ‘never’ (number 1) to ‘all of the time’ (number 5). 
 
1 = Never, 2 = Occasionally, 3 = Some of the time, 4 = Most of the time, 5 = All of the 
time 
 
1. Tense 
2. Miserable 
3. Depressed 
4. Optimistic 
5. Calm 
6. Relaxed 
7. Worried 
8. Enthusiastic 
9. Uneasy 
10. Contented 
11. Gloomy 
12. Cheerful 
 

Warr, P. (1990). The measurement of well-being and other aspects of mental health. Journal of 
Occupational Psychology, 63(3), 193–210. https://doi.org/10.1111/j.2044-8325.1990.tb00521.x 
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Appendix F: Francis Burnout Inventory 

Please answer the following questions regarding how you feel about your current 
ministry role. There are five possible responses to each statement ranging from 
‘disagree strongly’ (number 1) to ‘agree strongly’ (number 5). Please select the 
number that best reflects your degree of agreement or disagreement with that 
statement. 
 
1 = disagree strongly 
2 = disagree 
3 = not certain 
4 = agree 
5 = agree strongly 
 
1. I have accomplished many worthwhile things in my current ministry  
2. I gain a lot of personal satisfaction from working with people in my current ministry 
3. I deal very effectively with the problems of the people in my current ministry 
4. I can easily understand how the people here feel about things  
5. I feel very positive about my ministry here  
6. I feel that my pastoral ministry has a positive influence on people’s lives 
7. I feel that my teaching ministry has a positive influence on people’s faith  
8. I feel that my ministry is really appreciated by people 
9. I am really glad that I entered ministry 
10. The ministry here gives real purpose and meaning to my life 
11. I gain a lot of personal satisfaction from fulfilling my functions here  
12. I feel drained by fulfilling my ministry roles 
13. Fatigue and irritation are part of my daily experience 
14. I am invaded by sadness I can’t explain  
15. I am feeling negative or cynical about the people with whom I work 
16. I always have enthusiasm for my work 
17. My humour has a cynical and biting tone  
18. I find myself spending less and less time with those among whom I minister 
19. I have been discouraged by the lack of personal support for me here 
20. I find myself frustrated in my attempts to accomplish tasks important to me 
21. I am less patient with those among whom I minister than I used to be 
22. I am becoming less flexible in my dealings with those among whom I minister 
 

Francis, L., Robbins, M., Kaldor, P., & Castle, K. (2005). Happy but exhausted? Work-related 
psychological health among clergy. Pastoral Sciences, 24, 101–120. 
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Appendix G: Trait Emotional Intelligence Questionnaire Short Form (TEIQue-SF) 

 
Please answer each statement below by selecting the number that best reflects 
your degree of agreement or disagreement with that statement. Do not think too 
long about the exact meaning of the statements. Work quickly and try to answer as 
accurately as possible. There are no right or wrong answers. There are seven possible 
responses to each statement ranging from ‘Completely Disagree’ (number 1) to 
‘Completely Agree’ (number 7). 
 
1 . . . . . . . . . 2 . . . . . . . . . . 3 . . . . . . . . . . 4 . . . . . . . . . . 5 . . . . . . . . . . 6 . . . . . . . . . . 7 
Completely          Completely 
Disagree          Agree 
 
1. Expressing my emotions with words is not a problem for me. 
2. I often find it difficult to see things from another person’s viewpoint. 
3. On the whole, I’m a highly motivated person. 
4. I usually find it difficult to regulate my emotions. 
5. I generally don’t find life enjoyable. 
6. I can deal effectively with people. 
7. I tend to change my mind frequently. 
8. Many times, I can’t figure out what emotion I'm feeling. 
9. I feel that I have a number of good qualities. 
10. I often find it difficult to stand up for my rights. 
11. I’m usually able to influence the way other people feel. 
12. On the whole, I have a gloomy perspective on most things. 
13. Those close to me often complain that I don’t treat them right. 
14. I often find it difficult to adjust my life according to the circumstances. 
15. On the whole, I’m able to deal with stress. 
16. I often find it difficult to show my affection to those close to me. 
17. I’m normally able to “get into someone’s shoes” and experience their emotions. 
18. I normally find it difficult to keep myself motivated. 
19. I’m usually able to find ways to control my emotions when I want to. 
20. On the whole, I’m pleased with my life. 
21. I would describe myself as a good negotiator. 
22. I tend to get involved in things I later wish I could get out of. 
23. I often pause and think about my feelings. 
24. I believe I’m full of personal strengths. 
25. I tend to “back down” even if I know I’m right. 
26. I don’t seem to have any power at all over other people’s feelings. 
27. I generally believe that things will work out fine in my life. 
28. I find it difficult to bond well even with those close to me. 
29. Generally, I’m able to adapt to new environments. 
30. Others admire me for being relaxed. 

 

Petrides, K. V. (2009). Psychometric properties of the Trait Emotional Intelligence Questionnaire. In C. 
Stough, D. H. Saklofske, and J. D. Parker, Advances in the assessment of emotional intelligence. New 
York: Springer. DOI: 10.1007/978-0-387-88370-0_5 
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Appendix H: Participant information sheet Baptist pastors’ interviews 
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Appendix I: Interview consent form 
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Appendix J: Pre-interview briefing 



 

329 
 

Appendix K: Interview questions and procedure 
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